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CHAPTER ONE 
The Types of Liberating Knowledge! (vijianabhid) 


May that (divine) abode — the Trika reality which is nonduality (itself) 
and the full (and perfect) realisation of freedom — from which (proceed the 
powers of) will, knowledge and action that are the immanent (udita) planes of 
(transcendental) consciousness and bliss, and of which all this (universe), which 
is such, is the (unfolding) glory of its unrestrained power, be (ever) present 
within my mind, and (thereby) destroy (all that within it) obscures the secret of 
the transmission (agamarahasya) of Siva's teachings.’ (1) 

Liberated (as I am even whilst living) in the body, by the drops of 
compassion from the ocean of the venerable Kalyana (who is auspicious good 
fortune), I take refuge in him, a true master, within (my) heart." (2) 


' Rastogi has suggested that the term ‘upaya’, which literally means ‘a means (to 
realisation)’ and is generally translated that way, is to be understood as the application 
of ‘redemptive knowledge as a means to realisation’ (Rastogi 1987: 197). This 
‘redemptive’ or ‘liberating knowledge’ is vijfiána. Each category of means corresponds 
to a form, aspect or level of knowledge that serves as a means to liberation. So, I have 
translated ‘vijñäna’ accordingly. 

? A variant of this verse is found in MSs G and Ch. Taking the former as the base text, 
the second line exchanges places with the third in MS Ch. I have drawn the missing first 
half of the first line from the printed version. It reads and means: 


(yasmád esanavitkriya) yaduditàs (G: ucità. 
yaddháma trikatattvam advayamayari mayavimohotthitam (Ch: mayavibhirhitthitam) | 
yan naivamvidhatam kadapy upagatam yad và yad evarvidhan 

dhvàántam svàntanisantasaristhitam apakuryat samantan mama || 


s) tattatprathüsaktayo 


The Trika reality which is nonduality (itself) is that (divine) abode from which 
have arisen will, knowledge and action, that are the powers (of their corresponding) 
extending experience (but) has never become such (as is ignorance). May it (totally) 
remove from all sides (samantat) this darkness present within my own Night (of fettered 
existence) arisen from the delusion of Maya that is such. 

? There is a play on words here. The expression *srimatkalyanavaradhi' can also mean 
"the venerable ocean of auspicious good fortune’. In verses 8 to 41 of the concluding 
section of the viveka, Jayaratha talks about his ancestors and teachers at length. There, 
he tells us he was initiated by Subhatadatta, who was a descendant of Vibhitidatta and 
author of a lost commentary on the Tantrdloka. Jayaratha refers to Kalyana there in 
verse 39 and in the concluding verse of his commentary on chapter one. In his 
commentary on 13/342cd he refers to Kalyana along with Sankhadhara as his two 
principal teachers. The former taught him the Saiva scriptures and the latter philosophy. 
He writes: ‘desirous of knowledge, I found a unique teacher whose knowledge was 
(perfect) and complete, namely, the venerable Kalyana, a veritable abode of the supreme 
good, who taught me by just (his) gracious gaze the Saiva and other scriptures, dualist 
and nondualist, that are beyond this world. So too the venerable Sankhadhara, (who 
taught me the) worldly (philosophies) concerning language (padavakya), epistemology 
and the like.’ Note that Jayaratha is telling us that he has been liberated in this life by his 
teacher Kalyana, and that this was done in the only way possible namely, by a direct 
transfer (sarnkramana) of his teacher's liberated consciousness into his own, by his 
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Although (my) heart is hard with the burden of phenomenal existence, I 
quickly place (there) His teaching that is borne on the head of all the kings of 
the earth like a crown jewel. (3) 

I am not engaged (in this work) to attain (some) unique status as a 
writer; nor (am I doing this) to show off (my) skill with language; rather my 
desire is that (my) thought be purified (vikalpah sarisküraván) by being 
(constantly) occupied with this teaching (artha). (4) 

Some ignorant people are constantly coming and going (from this 
world, life to life), others are envious, some in doubt — what should we say of 
those who (can) hear that (teaching but) have not come (to listen)? (5) 

Not having heard that profound and pleasant teaching (artha), whatever 
is said by others with an intense (desire to) incite (people) to act (as they wish 
them to do, but) which derives its skill (only from their) own way of thinking 
(and intentions) (svasaya), (simply) makes the mind unstable. (6) 

Although my speech is powerless here (in this task), whatever 
restriction may arise (on one’s understanding of the teachings is not my fault, 
rather) that is (all) the venerable expansion of the Supreme Lord's great bliss 
(which both hides and reveals the truth). (7) 


“gracious gaze’. He thus received the teachings ‘quickly’, that is, in an instant. See 
below, TA 2/2 commentary and notes. 

* In MS G, this verse reads as follows. I have presumed that the first five missing 
syllables, noted in brackets, are the same as the verse found in the body of the printed 
edition. 


(dehe vimukto) evasmi yat prasattiksneksanát | 
Srimatkalyanarajanam vande tam janakam gurum M 


I am (liberated (even whilst living) in the body) by the application of (the 
power of his gracious) gaze. I praise that venerable lord Kalyana, the teacher who has 
given birth (to that state within me). 


The following couplet is found in MSs G, Ch, N and T after verse 2: 


Sivasasanügamarahasyakovidair 

gurubhir gambhirahrdayair dayodayaih | [Ch, Ñ and T: cchivasásanágamarahasya * * 
"i 

karuņārunņā vidadhire drśas tathā 

mayi dinabandhubhir amoghabhasitaih | 

yathā rahasyasarvasvam mānase me sivoditam | 

bhavavasanaya* sthāne karkaśe ‘py su śiśriye || * Read bhava- for bhāva- 


(Just as) the teachers who, (veritable) manifestations of compassion 
(dayodaya), are well versed in the secrets of the tradition (and scriptures) (@gama) of 
aivism (Saivasdsana) and whose hearts are profound, make the eyes red with (tears of) 
compassion, (so too) the same (takes place) within me by the unfailing sayings of (my) 
humble (spiritual) brethren in such a way that I may (thereby) within my mind, even if it 
is hard due to the latent tendencies of phenomenal existence, quickly take refuge in the 
essence of the secret (teaching) uttered by Siva (there in that) place. 
$ Concerning the purification of thought as a fundamental practice belonging to the 
Empowered Means (saktopaya), see below 4/2-7. 
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The Introductory Verses 
The Initial Invocation 


Here, indeed, at the beginning of (this) treatise (śāstra), the author 
reflects, by means of (this) supernal (alaukika) benediction, on (his) appropriate 
(and chosen) deity, whilst summarizing the (essential) sense (artha) of the Trika 
teachings (sandardhasastray which will be expounded (in what follows). 


* A common synonym of Trika (the Triad) in Abhinava's writings is ‘sadardha’, which 
literally means ‘Half of Six’. Jayaratha adopts and freely uses this term. Indeed, at the 
very beginning of his commentary, he prefers to refer to ‘the sense (artha) of the Trika 
teachings (Sastrarthay as ‘sadardha-Sastrartha’ rather than ‘trika-sastrartha’. He 
defines the Tantraloka as: ‘a book which is a collection of the essence of all the 
Sadardhasastra’ (TÀv 1/1) He again prefers this expression when referring to the 
teaching of nondualist Saivism transmitted through the lineage of Traiyambika as ‘the 
wisdom of the Trika tradition’ (Gadardhakramavijüana) (intro. to 1/9) in line with 
Abhinavagupta's integration of Trika with nondualist Saivism. Abhinavagupta himself, 
at the very beginning of his treatise, refers to its teachings as ‘Half of Six’ (1/14) and 
refers to the Trika school in this way in four other places (13/301b, 23/100a, 25/1, and 
37/33a) and to ‘the teaching of the Half of Six’ (sadardhakasásana) once (37/26d). He 
uses the expression in the plural to denote the Trika scriptures (sadardhasastras) twice 
(16/158c and 37/68b (37/68a)). Abhinava tells us that there is a specific reason for the 
choice of this expression in his Mdlinivijayavarttika, where we read: 


"The Supreme Lord has said in the Bhargasikha: “O beloved, this is the 
knowledge born from the upper current (ardhvasrotas). This knowledge is that supreme 
(one)." The word ‘supreme’ denotes the form of consciousness above the upper current. 
(The Lord) taught thereby that there is a difference between (this current and) the 
Siddhanta, which has issued from Iéana (who is Sadagiva’s upper) face. Even here, the 
riches of knowledge, made wonderfully various by mingling with parts of earlier 
divisions (of the scriptures), produce each of (the many) rapturous games (of the 
multitude) of scriptures (sastra). 

But here (in this case), this, the primary transmission (santati) of the scriptures 
(Sastra) is six-fold, and insofar as that is so, the Trika scriptures (śāstra) that constitute 
their earlier (first or front) parts (pürvardha) are therefore adequately designated as 
“Half of Six’ by the teacher. (It is adequate,) as this expression (vacanakrama) (i.e., 
Trika) is not used (openly) because (the scriptures and the teachings) are profound 
secrets (rahasya). (So, Half of Six is a specific name for Trika, not an arbitrary one, 
otherwise) why should there not be in the same way (other variants of the name for 
Trika such as) ‘Half of the Half of Twelve? MVV 1/164cd-166 (Hanneder’s 
translation). 


Hanneder (1988: 191) explains that the Saiva revelation into five currents of 
scriptures (see below, 1/18 and commentary) is integrated into a nondualist vision by a 
sixth current which, ‘above the upper’ (ürdhvordhva), is emitted by the Goddess and is 
Kaula. According to the Jayadrathayamala, there is a sixth current of scripture above 
the fifth upper one of the Siddhanta which, present in the Tantras of the Left and the 
Right, contains the Kaula teachings. These are understood to be the practices through 
which one penetrates into the supreme reality with great force (hathatah). Accordingly, 
the form of Siva who governs it is HathakeSvara, who is better known in the Agamas as 
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the Lord of the lowest hell, called Hathaka (Violence) (see below 8/31cd-35ab and 
Dyczkowski 1988: 124). In this way, the JY seem to be suggesting that this is the same 
current as elsewhere is said to come from the Lower Face (adhovaktra) of the Yogini 
(yoginivaktra), sometimes identified as Picu (picuvaktra, Cotton Face) (ibid. p. 63-65). 


Although Abhinava seems to be using this system of classification, he does not refer to 
it directly. Instead, he quotes the Kularatnamála as his authority to declare that the 
uppermost current is that of the ‘venerable (Trika) teaching which is Half of the Six’ 
(sadardhakasüsana) (below 37/25cd-26). This contains the Tantras of the Left and the 
Right along with the Kaula teachings, which is their essence united together (milita), 
thus making three. He seems to be saying the same in the MVV where we read: 


"Therefore because of their proximity to the scriptures (Sastra) of the Left and 
Right, the stream at (their) highest extremity (prüntadharà) unfolds as Kaula.’ (MVV 
1/394cd-395ab) 


Presumably, Kaula here means Trika represented by the current of scriptures 
above the upper current of I6; who spoke the Siddhànta. In this setup the three faces 
- Sadyojata, Tatpurusa and Isana are excluded because they teach dualism (Hanneder 
1998: 228). Hanneder (ibid. p. 192-194) discusses what Abhinava means by saying that 
Trika is Half of Six. He does not agree that Abhinava's characterization of Trika as the 
"pürvárdha' of the six currents means the ‘front half’, which is my view (Dyczkowski 
1988: 174). He prefers to translate ‘parva’ not as ‘front’ but ‘previous’. Trika as the 
‘front Half of Six’ would mean the Bhairava Tantras of the Right, the Vama Tantras of 
the Left and the Siddhantagamas of the upper current. Trika as ‘above the upper’ would 
be the essence of these three, rather than being them. Indeed, this triad is well 
represented in the exegesis. Jayaratha refers to it (see TÀv 1/18). After Abhinava has 
referred to the ‘venerable (Trika) teaching which is Half of the Six’ 
(sadardhakaSasana)’ as the Kaula essence of the Right and Left (below 37/25cd-26), he 
goes on to describe the defects of the Right and Left, along with those of the Siddhànta 
and so as Hanneder (1998: 193) himself admits ‘one could form the idea that tl rinity 
con: rather of Siddhanta, Vàma and Daksina'. One striking example is the three 
heads of the Trika Trisirobhairava (Three-headed Bhairava) (see below, note 1,661) that 
speak these scriptures. 

However, one must admit that Hanneder makes a good point by observing that 
the ‘upper’ current does not fit linearly with the other two which are below it in three, 
not two dimensions. So how do we get to the Trika triad of scripture, namely, the 
Tantras of the Left, Right and Kula? Hanneder suggests that these are the preceding 
three in a series which we find noted several times in Tantras quoted in the Tantraloka 
and by Jayaratha (see, for example, below TAv ad 1/18). He writes: ‘here the pürva 
must refer to those sastras that are ‘earlier’ in the sequence of creation, as their doctrine 
is ranked higher. Such a sequence of six srotas [currents of scriptures] is reflected in the 
hierarchy of initiations. Even if the details of the different lists have to be brought into 
agreement, it is apparent that the highest level is occupied by the initiation of the Trika 
and different modes (Mata, Kaula, Kula) which have no direct correspondence in the 
system of the paficasrotas [five currents of scriptures], but which could, for the time 
being, be treated as subdivisions of the Trika. This is followed by the Daksina (Right), 
the Vàma, and finally, the Siddhünta. As our author says in TÀ 13/321, a person 
initiated into the ‘earlier’ (parva) stream is authorized to perform initiations in those 
below, but not vice versa. pūrvārdha therefore means the three higher parts of the six 
streams: ürdhordhva (the sixth stream [above the upper one]), the Daksina [Right] and 
the Vama [Left]. The trinity formed by Īśāna (= Siddhanta), Vama and Daksina in a 
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vimalakalasrayübhinavasrstimahà janant 

bharitatanus ca paficamukhaguptarucir janakah | 
tadubhayayamalasphuritabhavavisargamayam 

hrdayam anuttaramrtakulam mama samsphuratat | 1 |l 


(My) mother, Vimala, is (joyous with) the glory (of the festival of 
my birth), the ever new (abhinava) creation, her foundation the pure 
(vimala) energy (of the Moon). (My) father (Narasimhagupta) is the hidden 
(protected) (gupta) light (ruci) with five faces and his body is full." May the 
body (kula) of the nectar (amrta) of the Absolute (anuttara), my Heart, the 
emission (visarga),* which is the vibrant (emissive) state of the united form 
(yamala) of both of them (my father and mother, Siva and Sakti), pulsate 
radiantly! (1) 


second step is an attempt on the side of the Trika to encompass the whole spectrum of 
Tantric Saivism, i.e., down to Siddhanta.’ (Hanneder 1998: 193-194). 

7 Sanderson sees in this appellation an allusion to the identity. of Abhinava's father as 
Bhairava, who is also frequently represented by means of standard didactic etymologies 
as ‘full’, ie. containing all things and filling them. See for example, VBh 15 
(bharitakara bhairavt — “Bhairavi whose form is full) and 23 (yavastha bharitakara 
bhairavasyopalabhyate *that state, the form of which is full, is perceived to be that of 
Bhairava.’). 

* Central to Abhinava’s vision of the Absolute — Anuttara — is its perpetually emissive 
state, a concept we encounter frequently in Abhinava's Trika works. Sanderson chooses 
to translate the term visarga as ‘the state of absolute potential’. He explains why 
(2005b: 98 note 28): ‘The common sense of the term visargah is ‘emission’ meaning 
either ‘the action of emission’ or ‘that which is emitted’. But in this higher visargah no 
process or object of emission is manifest. I have therefore abandoned the literal meaning 
of the term and translated it ‘the state of absolute potential’.’ I have chosen to translate 
the common sense of the term. As we shall see there are levels of emission. The 
supreme one could indeed be said to be a potential state as Siva's Power itself. 
experienced directly within him. However, even at that level it is actually taking place, 
in the sense that it is the activity of his consciousness emitting itself, within and through 
itself (see 3/142ab (141cd). Thus, it is also quiescent at rest within itself. In a sense, as 
nothing is produced other than itself, nothing is taking place, and so it is in a perpetual 
‘state of absolute potential’. But in another, it is the incessant actualization of itself as 
all things within consciousness and at one with it, and so is in ‘a state of perpetual 
emergent actualization’ (satatodita)." 

* For a detailed commentary on this verse see Sanderson 2005c: 89-148. There are 
several translations of this verse (they are quoted in Bäumer 2011: 44 ff.). It has two 
clearly evident meanings. One refers to ‘the couple of father and mother’ as Siva and 
Sakti. The other is to Abhinavagupta’s parents — Vimala and Narasirhhagupta. Jaideva 
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Singh presents two translations, whereas Sanderson quoted here integrates the two into 
one by the use of parentheses as follows: 


*May my heart shine forth, embodying the bliss of the ultimate, [for it is] one 
with the state of the absolute potential made manifest in the fusion of these two, the 
‘mother’ grounded in pure representation, radiant in ever new genesis and the ‘father’, 
all-enfolding [Bhairava], who maintains the light [of consciousness] through his five 
faces (formed from the emissions reduced through the fusion of these two, my mother 
Vimalà, whose great joy was my birth, and my father [Nara] Sirhagupta, [when both 
were] all-embracing [in their union])." (ibid. p. 89) 


Silburn translates it as follows: 


"To the immortal family of supreme rank, made of the emission whose essence 
emanates in constant pulsation, produced by the union of the couple formed by the 
father with the body of fullness and five faces that radiate splendour, and the mother 
who gleams in constantly renewed radiance born in the pure creative power of sakti 
(power, energy), may the kernel of my heart (Ardaya) flash forth completely." 
(Translated from the French by Roger-Orphé Jeanty) 


Swami Lakshmanjoo’s explanation (1995: 1) similarly combines the two meanings: 
"The essence of my being that is filled with God consciousness has come from the union 
of mother and father, let this, my being, vibrate in the whole universe. My mother was 
named Vimala [Pure] because she resided in the purity of God consciousness, her only 
festival was my birth in this life. My father was full bodied because he had no desires — 
his name was Paficamukhagupta i.e., Narasirnhagupta. (Paficamukhagupta. [literally 
means ‘hidden’ or ‘protected’ five faces]. His God consciousness was protected not 
destroyed by [the five objects of the sense, that is] sabda [sound], sparsa [touch] etc. 
Abhinava has emerged from these two — let his essence vibrate in the whole universe." 


It appears Abhinava arrived at the form of this verse gradually after some 
reflection. Thus, we find a much-reduced version of this verse at the end of the 
Bhagavadgitarthasamgraha (concluding verse 4). A commentary on the Bhagavadgita, 
it is the earliest of his works to have survived. There the verse reads as follows 
(expressions in common with the verse we are examining are in bold characters): 


abhinavarüpà saktis tadgupto yo mahesvaro devah | 
tadubhayayamalariipam abhinavaguptam Sivam vande |l 


The consort's form ever new and the god Mahegvara, the united form 
(yamala) of that couple (my father and mother) is Abhinavagupta who, Siva 
(Himself) I praise. 


The same verse without variants is found at the end of the Parátrisikalaghuvrtti 
(p. 28). Notice that although this verse clearly reflects the standard marigala verse at the 
beginning of Abhinava’s Trika works, it is surprising that he could have written a verse 
of praise to himself in this form. In the case of the Parátrisikalaghuvrtti, it is another 
reason to suspect that the text is not by Abhinava, as Sanderson maintains. It is an old 
well-established practice to begin a Sanskrit treatise (sastra) with an auspicious verse 
(mangalasloka) praising the author's deity in order to remove obstacles to the 
completion of the work. It may also be, as in this case, a prayer for the Deity’s blessing 
(asirváda) that the author may be inspired in his auspicious endeavour and so complete 
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it. Abhinavagupta considered this verse to be so essential and appropriate that it heads 
all his works on Anuttara Trika except the brief Tantravatadhanika. —— 

Abhinava's Deity is the Heart, which is the union of Siva and Sakti as Anuttara 
(masculine) and Anuttara (feminine). Equated by Jayaratha with Anàkhya — the 
Inexplicable — which is the supreme principle of the Krama system, Anuttara is the 
ineffable oneness from which the original polarities of I-ness emerge (see below TAv ad 
3/66ab-66cd (3/66cd-67ab)). It is experienced as ‘I-ness’ — the Heart — through the 
operation of the activity of its reflective awareness, which is the omnipotent will or 
freedom of the Light to be all things (as aspects or energies of its reflective awareness 
and freedom) as well as their sustaining ground (as the pure Light of consciousness). 
Thus, the emission of the two together is that of Siva’s power (Sakti), at one with Him. 

Although there are basically only two literal meanings (which Sanderson 
maintains are the only ones), according to Jayaratha many more interpretations from 
other points of view can be given to this verse, which resonates with countless 
Suggested meanings referring to the activity of Divine Consciousness. He proposes one 
other from the Krama perspective. All these meanings and more suggest the one reality 
and the ultimate Trika teaching which Abhinavagupta expounds here as Anuttara Trika, 
which is both the essential and highest Light that comes from the Tantras and the Light 
which illumines their ultimate purport and goal. This Abhinava expounds in the 
Tantraloka, which means both the Light of the Tantras and the Light on the Tantras (cf. 
below, comm. on 1/247ab-247cd (1/246cd-247ab)). 

Swami Lakshmanjoo understands the three meanings of this verse, which 
Jayaratha proposes, to refer to three aspects of penetrative absorption (samávesa) in the 
goddess Para, who is the supreme deity of Trika and so is the implicit object of 
reverence in this verse. The first explanation relates to Para in her supreme — para — 
form. As such, she is the pure digit of the Moon, identified with the Mother, who is pure 
freedom. The Father is Siva who is free. Their union is the Heart, which is the state of 
Cosmic Bliss (jagadananda) (see below, 5/50cd-52ab) that Abhinava praises as the goal 
and that inspires him and all like him. The second explanation refers to Para’s 
intermediate — parapara — form. Swami Lakshmanjoo explains (1995: 2): ‘She who 
gives rise to the whole universe of the means and objects of knowledge is called the 
‘Mother’. She nourishes all the universe and so is considered to be amakala [the New 
Moon, see 3/139ab-142ab (3/138cd-141cd) and note], which is called the pure digit 
[kala] of the Moon. She is ‘the glory of the ever new (abhinava) creation’. In other 
words, although she is always on the plane of emanation, her nature as freedom is 
always in union with the Light (of consciousness). One should understand the word 
‘father’ to refer to the one who withdraws all the universe. The meaning here of the 
expression ‘the hidden (protected) (gupta) light (ruci) with five faces’ is that the father, 
who is the supreme perceiver, withdraws phenomenal existence and never abandons his 
own plane as the supreme perceiver (even) when objects of sense are being perceived. 
Thus, that state of emanation and withdrawal, which the union (of the mother and 
father) (sarhmeldpa) unfolds, is the abode of the venerable Kalasarkarsani [the Goddess 
of the Krama system], which here should be understood to be the Heart.’ The third, 
which takes the couple here to be, concretely, Abhinavagupta’s parents, is Para’s third, 
lower — aparā — form. Jayaratha does not mention this interpretation, although he does 
offer three but says there could be many more; whereas Sanderson maintains that only 
the first and the third are relevant. It may also be possible that, as the three forms are 
worshipped in the following three verses, that this one refers to a level that both 
encompasses and transcends them. 
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The First Interpretation of this Verse from the Trika Point of View: ‘My’, that 
is, one’s own ‘Heart’ (hrdaya)" is (Reality itself), that which truly exists 


'° Cf Sanderson (op. cit.), who juxtaposes mama and átmano, understanding the latter to 
be a gloss of the former, so that ütmano does not mean ‘own’ but ‘Self’; thus, the 
expression means ‘the heart of the Self’. Abhinava has formulated a prayer not just for 
himself, but for all of us. ‘My Heart’ is the core of all-embracing consciousness each 
person possesses in a most intimate and personal way as ‘one’s own’, It is the innermost 
reflective awareness of the dynamic stillness of the vitalizing, living core of our being. 
Only that which ‘truly exists’ can really be ‘my own’ because it is my Self. Abhinava 
prays that this abiding reality may pulse radiantly for him so that he may complete his 
work, even as it may do so for everybody, for we all in the deepest core of our being are 
the Deity who knows Himself in that self-possession of the highest state of penetration 
into enlightened consciousness. Indeed, in the PTv Abhinava identifies ‘my’ (mama) 
with the Heart itself (see following note). Sanderson writes (2005c: 93-94): 


‘Through [his opening verse] Abhinavagupta expresses his own immersion in 

the true self as the precondition of successful exposition and at the same time prays for 
enlightenment, both for his own, that its prospering influence may sustain his work 
and that his audience may attain the same enlightenment in their turn . . . But the v 
also exists to empower those who undertake to teach or study the work after its 
completion. We too are to contemplate its meaning in order to experience to the extent 
of our capacity the nondual consciousness that alone can hold at bay the powers that 
have impeded Abhinavagupta's progress and will try to impede ours as we attempt to 
follow him. The reader is invited to re-activate the awareness that inspired and sustained 
the original composition, reading the verse as though it were his own, reaching towards 
his true identity and praying for the enlightenment of all others, both those who are his 
contemporaries and those that will follow.” 
" ‘Heart’ (hrdaya) is a common way of referring to consciousness, even amongst dualist 
Saivites. In the Saiddhantika Mrgendratantra (vidyapdda 1/3/11c) it is said that ‘(the 
word) ‘heart’ is a synonym of consciousness’ (hydayarn bodhaparyayah) (quoted in 
TÀv 4/182cd-183). The ‘Heart’ is a major way in which Trika Saivism refers to ultimate 
reality and supreme consciousn: that in which all things are grounded. Abhinava 
derives the term Ardaya accordingly as follows by dividing it into parts — hrt and ayas: 


“Hrt’ is consciousness, which is the location of the (ultimate) foundation 
(pratisthasthana) of all things such as (the external) colour ‘blue’, (inner) ‘pleasure’, the 
body, vital breath, intellect and (the emptiness of deep sleep). Its ‘ayas’ are the various 
cognitions like those (of material objects) such as pots that are the relative distinction 
(bheda) conceived by its own inherent freedom.’ (PTv p. 61) 


According to Utpaladeva (IP 1/5/14 quoted ad 3/209cd-210), as the radiance 
(sphurattà) of the Light of consciousness, it is its reflective awareness (pratyavamarsa), 
which is identified with the supreme level of Speech (pard vāc) as the self-referential 
subjectivity or ‘I-ness’ Deity has of itself. Accordingly, Abhinava identifies the Heart 
with the sense of ‘mine’ or ‘my’. Thus, he writes: 


"My' (mama) is the Heart, which is the place that is the abode of the 
foundation (pratisthá) (and ultimate ground) of all things. All things beginning with the 
(colour) blue and the like down to a louse, are not blue, or anything else if they do not 
rest within (the subjective) aspect of consciousness. Thus the ‘my’ (mama) is the 
perceiver (pramátr) from which develops the (inscrutable) aspect of (his consciousness, 
which is) the uninterrupted (and unconditioned) wonder (of its aesthetic relish) 
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(tathyam vastu) denoted by such terms as Cosmic Bliss (jagadànanda)." May it 
‘pulsate radiantly’, that is, blossom forth free of the limitation of the three 
times (of past, present and future) and (manifest) undifferentiated by time, space 
and (form and all other limiting conditions). (May this take place) by virtue of 
the outpouring of the plane of (divine) penetration (samavesa) heralded by the 
(elimination through) subordination (to supreme consciousness) (nyakküra) of 
(all the) traces of (finite) subjectivity associated with the body, the vital breath 
and the rest.' And what is that like? Thus (with that question in mind, the 


(camatkara) (as the experience) ‘this appears to me (mama)' (i.e., it is my perception). 
This is the (essential) nature (ripatva) of (the colour) ‘blue’ and (all other phenomena). 
This is ‘my’ Heart of all the endless number of things such as (the colour) blue. The 
Void (of pure consciousness) (vyoman) (in the Heart) is where the differentiated 
universe, which is wonder, * is properly sustained. Thus (it is) where the Void, which is 
the empty (contentless) nature (of consciousness, abides) free of its own (multiple) 
divided form.’ (PTv p. 86-87). Read camatkaratmakam for mamakaratmakam. 


The Heart is the Deity Abhinava addresses in this verse with which all his 
works on Anuttara Trika begin. He invokes the Heart's favour for himself and all others, 
especially those who follow this path. Here (in 3/68cd (3/69ab)) the Heart is said to be 
the Goddess, the Essence (sara), and the supreme form of emission (visarga). In the 
MVV (1/19-21) it is also said to be the Vibration or subtle dynamism of consciousness 
(spanda), Vision (drk), the Supreme power and Goddess (para), the Nameless 
(nirnama) and the Wave (ürmi) (of consciousness. ‘This (the supreme face and heart of 
Siva)’ Abhinava declares ‘is the ultimate triad (of the Trika), the prior (state) that holds 
all other (powers) within its unity. Here the contraction caused by the inhibition of 
consciousness through the emergence of (differentiated) entities has fallen away, and the 
three powers of the conscious subject's will, cognition and action have become nothing 
but the subject’s state of immersion in his own bliss (svanandalinata).’ (Sanderson’s 
translation). See Dyczkowski 1992b: 44-45, Muller-Ortega has dedicated an entire book 
(as its title — the Triadic Heart of Siva — suggests) to this subject. which is central to the 
short commentary (laghuvrtti) on the Parátrisika he translates there. See below, note 
1,40. 

? In other words, ‘what truly exists’ is an ultimate experience not a ‘thing’, and this is 
Cosmic Bliss that a footnote in the Sanskrit text explains is ‘the one (connecting, 
contemplative) perceiving consciousness (anusarndhatr) of the six planes of bliss. Free 
of arising and falling away, it is the supreme reality of inner repose (within pure 
consciousness).’ At the same time, without contradiction, it is also the universal 
vibration (sámányaspanda) of consciousness. This is the Heart in the Sambhava (i.e., 
Siva's) state, which Abhinava relates to Cosmic Bliss in MVV 2/20. The passage in the 
MVV where this identification is stated is quoted in full below in the notes to 4/181cd- 
186ab, where Abhinava expounds the nature of the Heart at length. Concerning the Six 
Blisses, see below, 5/43-52ab. 

?* Although consciousness is in a state of perpetual unrestricted expansion (vikdsa), it 
appears to be contracted or inhibited because it is identified with the grades and forms 
of subjectivity associated with the vital breath, intellect, senses and the body. These 
forms of subjectivity identify with their object, that is, the vital breath and the rest, 
which is necessarily limited in time and space. By desisting from this mistaken 
identification, we recognize that the pulse of consciousness in the all-embracing core of 
our being animates all forms and levels of subjectivity, expanding freely to the highest 
state, even as it contracts to assume all the lower ones. Thus, they are ‘subordinated’ to 
consciousness, whereas in the fettered condition, on the contrary, consciousness is 
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Heart) is said to be ‘that couple'." ‘That’ is what will be explained (as the 
meaning) of the first half (of the verse which concerns the mother and father 
individually) and ‘that’ is (also) the ‘couple’. Their ‘united form’ (yamala) is 
the union (sarighatta), which is the oneness (samarasya) of Power and (the 
Supreme Being) who is its possessor, in accord with teaching (niti) which will 
be explained (below, where we read): ‘their united form (yamala) is termed 
dynamic union (sarighatta).' ^ Thus (it is) ‘the vibrant (emissive) state’, that 
is, the essential Being (of all things) that pours forth (spontaneously) by itself 
independently of anything else. (As will be said below): ‘thus, this emission is 
the energy (kala) of (the sound) H (as yet) unmanifest’.!° 


subordinated to them. Jayaratha invokes Siva's grace that it may be liberated in this way 
from these restraints, Thus, individual subjectivity penetrates into, and is penetrated by, 
the supreme subjectivity of Siva consciousness, which is at once both universal (as 
every level of subjectivity) and transcendent (beyond them). 

" Read tad ubhayam for tad ubhaya. 

'° See below, 3/67cd (3/68ab). The union of Siva and Sakti is understood in this context 
to be that between Anuttara (male) and Anuttara (female), which are both represented 
by the letter A. Their union gives rise to the long letter A which denotes Ananda, that is, 
the bliss which is the universal pulsation (samányaspanda) of consciousness that marks 
the emergence and falling away of each moment of its ever-new creation. 

^^ See below, 3/147ab (3/146cd), commentary and notes. The Moon with its sixteen 
phases, increasing and decreasing in the bright and dark lunar fortnights, is a common 
symbol that dates back to Vedic times. It is commonly believed that as the moon 
decreases during the fifteen days of the dark fortnight, it releases life-giving ambrosia 
(soma, amyta) as each of the fifteen digits (kala) of its outer lunar energy decreases. 
Although it empties itself out, a residue persists which represents the one underlying 
‘undying’ (amrta) reality. It releases its inner lunar energy digit by digit each of the 
fifteen lunar days of the bright fortnight, and so the moon gradually increases until it is 
once again full. The permanent element that guarantees the continuity and regularity of 
this process is conceived to be the sixteenth digit of the moon called amakalà, the 
energy of the New Moon which is identified with the power of emission (visarga) (see 
below 6/96ab-97ab (6/95cd-96)). 

The Kashmiri teachers understand the moon and its phases to be a symbol of 
the inner activity of consciousness. As we shall see in detail in chapter three, the fifty 
letters of the Sanskrit alphabet represent so many phases and aspects of the activity of 
the reflective awareness of consciousness which generates, sustains and withdraws all 
the metaphysical principles and hence all manifestation. The serial order of the letters of 
the Sanskrit alphabet, unlike the Roman, is systematically based on well-ordered 
phonetic principles. The sixteen vowels come first, arranged in their order of 
articulation, starting with the back of the throat (A and À) to the front of the mouth, with 
the final two vowels, anusvāra (bindu) and visarga, pronounced AM and AH 
respectively. The latter is a soft aspiration, understood to be a ‘half’ of the hard 
aspiration of the consonant H. Half of that again is the preceding anusvára. The sixteen 
vowels represent phases of the inner activity of Siva consciousness, culminating with 
visarga, by means of which the inner vocalic energy is emitted into the series of 
consonants that follow, which are understood to be condensations of aspects of its 
outpouring. This is the ‘pure energy’ of the Moon. 

The union of Siva and Sakti is understood to be the profound recognition 
Supreme Siva has first of the plenitude of His freedom that encompasses and generates 
all the energies of creation and then of the manifest universe. In this eternal moment of 
recognition and union, the energies pour out spontaneously, impelled by the force of the 
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In accord with this teaching, ‘emission’ is ‘half of the letter H^," which 
is the aggregate of the rays (cchata) of both Kula (Sakti) and Akula (Siva). It is 
the desire (of absolute consciousness) to pour out (of itself). As that is its nature, 
he thus says that it is ‘the body (kula) of the nectar (amrta) of the Absolute 
(anuttara)’. (By) ‘Absolute’ (anuttara)" is meant what is most excellent 


intention to emit unconditioned by any purpose. There is as yet no manifest creation, 
just the omnipotent force of the will to existence. This is the supreme form of emission 
(visarga). As Sanderson (2005b p. 98 n 28) says: ‘no process or object of emission is 
manifest’ at that level, and so he prefers to ignore the literal meaning of the term 
"visarga' (i.e. ‘emission’) and translates it as ‘the state of absolute potential’. 
Graphically the vowel is written as two points, one above the other — One of the two 
points of the grapheme of visarga represents the development, as it were, from that state 
into the dynamism of reflective awareness which gives rise to outer emission. The other 
point represents that nothing is as yet emitted externally, but is already formed within 
consciousness as the ‘will to be’. This is indeed a ‘state of absolute potential’, but I 
prefer to call it ‘emission’, which is the literal meaning of visarga, because it arises 
from the inner potent union of Siva and Sakti. The sexual analogy is obvious and, 
moreover, is extensively explored and applied. 

Externally, the analogy is with the powerful exhalation at the moment of sexual 
climax, or the sounds that rise spontaneously from a woman's mouth in the intensity of 
passion on the brink of climax below, 3/148ab-149ab (3/147cd-148). This subtle 
sound is the middle level of emission (visarga), a soft aspirate sound which is ‘half of 
H' that accompanies the lower outer, physical emission, of which the innermost form is 
the pure Sound (nddamatra) or resonance of the reflective awareness of con: 
as unstruck sound, which is ‘half of half the letter H’. Concerning e 
forms see below, 3/138ab (3/137) ff. 

" Read with MSs K, Ch, J, Jh, Ñ and D —hakarárdharüpo for -hakürürdhàrdharüpo. 
Abhinava clearly tells us that the half of H is visarga (visargasya hakürürdhatvát) in 
PTv p. 201. 

'* Abhinava explains: ‘Anuttara’ is that which has nothing (an) higher (uttara) (beyond 
it), and of which there is nothing higher. All the thirty-six principles, up to Siva without 
Support (anásrta), are such as they are according to the degree in which they penetrate 
into consciousness, which is the Supreme Bhairava, and, insofar as they are such, there 
is something higher than them, that is, consciousness itself. This is not the case wi 
supreme consciousness itself, the supreme Bhairava, which is perfectly full, because it is 
always by its very nature essentially the aesthetic relish of consciousness which is 
independent of all things and most free.’ (PTv p. 19). The term is explained and defined 
at length by Abhinava in his PTv (p. 19-28), where he supplies sixteen meanings of the 
word, of which this is the first. He continues to explain that Anuttara is such that 2) 
there is no reply (uttara) when asked its nature. 3) It is the highest form of liberation 
(uttara) which is completely free of all impurities. 4) It is the highest level without any 
higher (uttara) beyond it in the ascent through the centres of the subtle body. 5) It is free 
of all bondage (uttara). 6) There is no further liberation (urtara) from it. 7) Its nature 
cannot be expressed (uttara) in words as being “like this" or "like that". 8) It cannot be 
determined and so cannot be contemplated. 9) It does not spring (uttara) from anything, 
whereas the triads of 10) the Speech of Vision, the Middle One and Corporeal 11) 
Aghora, Ghorà and Ghoratara, 12) Para, Paráparà and Apara spring from it. 13) If we 
take Anuttara to be derived from ‘nud’, which means to ‘impel’, then ‘anud’ is that 
which cannot be attained by being impelled to realise it by a teacher. 14) ‘An’ can also 
mean to ‘breathe’ or live, and so by extension the Void perceiver (simyapramátr) who 
impels the vital breath. It is transcendental Siva who is life itself. 15) ‘A’ means power 
which rests on the supreme light of consciousness beyond Maya. As such it is the 
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(utkrsta) because it is quite different from other insentient (myta — lit. ‘dead’) 
phenomena that exist for only a certain (limited) amount of time." (It is said 
that): 


“Where there is no fear at all, (neither) old age or diseases, no obstacles 
or death, time measures it not." 


Thus, in accord (with this teaching), as it is unmeasured by time 
(akálakalita), (*Nectar' (amrta)) is where there is no death (mrta)," and that is 


beginning and end of the cycle of the supreme reflective awareness of AHAM — ‘I’, In 
this context ‘nur’ means inclination to creative action. ‘Tara’ means dominance over all 
things. Thus, Anuttara is that in which power (A), inclined to action, dominates over all. 
16) ‘Nut’ means to propel in the sense of action characterized by spatial succession. 
Anuttara is unbounded, unmeasurable space and so is devoid of any such action. The 
only activity of the Anuttara which is the Light of consciousness is its reflective 
awareness. See Pandey 1963: 636 ff. All objectivity is one with Anuttara (PTv p. 81). 
This is what appears to the one who knows reality. It is the ground of the power of 
consciousness (cicchakti) which wields the Trident of the three energies of will, 
knowledge and action. Thus, from Anuttara proceeds the Great Emanation (mahdasrsti) 
which encompasses all the cycles of creation and destruction (ibid. p. 82). One with 
Anuttara (A), the universe (H) is the dynamism of the self-perpetuating ‘I’ (AHAM) 
consciousness that flows out from it into individual consciousness (M), and from there it 
returns back to be reabsorbed into it (A) (ibid. p. 86). Thus, the universe, encompassed 
in the entire range of thirty-six metaphysical principles, manifests by the universal 
activity (spanda) of the power of Anuttara. It abides within that power and there has its 
being (ibid. p. 85-86). Clearly, Anuttara differs from the Brahman of the Advaita 
Vedanta in many respects, largely derived from the Advaita Vedanta’s insistence that 
the Brahman is fundamentally passive. Even so, both are ‘the Absolute’ and so, as such, 
transcend all predications or notions which are all inevitably finite, and can only refer to 
what is finite and hence definable. Advaita stresses this aspect of the Brahman. 
Abandoning all that can be defined is the most basic way of realising the Brahman. If 
the Brahman is reality, the world of definable things is not. It exists as a result of 
ignorance of the Brahman. The Brahman is ultimately transcendental. It is immanent 
only as the underlying ground onto which the illusory universe is projected and due to 
which it exists in an undefinable manner. In this case the manifest world is 
‘undefinable’ not because it is intrinsically transcendent but because it cannot be said to 
be existent or not, as is the case with any illusion. Anuttara, unlike the Brahman, does 
concretely (not secondarily) become everything and so is everything. Anuttara can do 
this because it has the power to do and be so. And this power is its self-awareness as ‘I’. 
Thus, although everything objective is Anuttara, Anuttara is not objective. Anuttara is 
Anuttara because it becomes everything without being any thing , any one thing) 
and so remains transcendentally absolute. Even so, one wonders if in this way we can 
really think that the Brahman is ontologically, not only logically transcendent — i.e., that 
it is more transcendental than Anuttara. 

? Another translation could be ‘it is quite different from other (kinds of nectar) that give 
stability for (only) a certain amount of time.’ In the light of what Jayaratha goes on to 
say, it is clear that this is not the intended sense. Note that Jayaratha appears here to 
treat the word 'anurtara' as an adjective meaning ‘most excellent’ rather than a proper 
noun. I prefer to read it as a proper noun. Cf. below, verse 14. 
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‘Kula’! which is the body, the possessor of which is the energy of the New 
Moon (amakala).” This is the meaning. That is said (in the 
Trisirobhairavatantra): 


Insert amrtam after yatra tat. The common, general meaning of the word ‘amrta’ is 
‘nectar’. It literally means ‘without death’. The word is formed by adding the privative 
prefix ‘a’ (‘without’) to ‘myta’, which means ‘dead’, and by extension, ‘insentient’. 

*! The term ‘kula’ denotes a number of things, both in its common general and technical 
sense. The dictionary definition (summarized from Monier-Williams) is as follows. 1) A 
herd, troop, flock, assemblage, multitude, number of quadrupeds, birds, insects or of 
inanimate objects, for example, gokula — a herd of cows, mahisikula — a herd of female 
buffaloes, alikula — a swarm of bees, alakakula — a multitude of curls. 2) A race, family, 
community, tribe, caste, set, or company, such as, for example, brahmanakula, the caste 
of the Brahmins and padatikula, infantry; a lot, gang, for example, caurakula, a gang of 
thieves. 3) The residence of a family, seat of a community, inhabited country (as much 
ground as can be ploughed by two ploughs each drawn by six bulls. See comm. on Mn. 
vi, 119), a house, abode. 4) A noble or eminent family or race. 5) A high station, chief, 
principal, for example, ku/agiri, an excellent mountain. 6) The body. 

In the technical sense found in tantric sources, Kula primarily denotes the 
sphere of immanence, variously understood, contrasted with the transcendent Akula 
(not Kula’) with which it forms a pair, equivalent to Sakti in relation to Siva. The 
underlying connotation is with the spiritual ‘family’ — kula -through which the teachings 
are transmitted, and thus characterises a stream of transmission as being that of a 
particular Kula, It can also be a generic expi ion that covers all the lineages within a 
Kula which, as such, may be characterized as that of a deity rather than a teacher, as in 
the denominative ‘Kalikula’, The teachings transmitted through such ‘kulas’ are 
generically referred to ‘kaula’ (‘belonging to Kula’), Thus, as ‘Kula’, sakti is 
understood to be an aggregate of energies working together to form a dynamic totality. 
In the following passage, the term ‘kula’ is derived by Abhinavagupta (PTv p. 32-3) 
from the root ‘kul’ which means ‘coming together as a group’. Another meaning of this 
root is ‘condensation’ (saristyana skau). While the first meaning alludes to the 
collection of the vital breaths, sense organs, gross elements etc., the second denotes the 
‘condensed’ state of consciousness, which is bondage. From this general sense is 
derived one of its specific meanings (which, as we have seen, is also a common 
meaning of the word), namely, ‘body’. Abhinava explains: 


‘(Immanent consciousness is called) Kula because it is the aggregate of the 
vital breaths, organs of sense, gross elements etc, which are supreme, subtle and gross, 
respectively and also because (it denotes) the relationship of cause and effect (between 
its component parts) which, as has been said, ‘makes (them) (work together) as a single 
whole’ (APS 12). Again, (it is called) Kula because, as the condensed condition of 
consciousness, according to its state, by virtue of its freedom, it is considered to be 
bondage (bandhübhimanát). As they (all participate in the) oneness of consciousness 
which is the oneness of the Light (of consciousness), it is illogical for them to possess a 
(phenomenal) form (vapus) which does not manifest (literally ‘shine’) (as the Light of 
consciousness).’ PTv p. 32-34 


Abhinava supplies a number of meanings of the term Kula below (29/4) which 
are explained there in Jayaratha's commentary. These are: 1) the Supreme Lord's 
(paramesvara) power (Sakti), 2) (His) capacity (samarthya) (to do and know all things), 
3) (His) excellence (ardhvata), 4) freedom (svatantrya), 5) vigour (ojas), 6) vitality 
(virya), 7) the aggregate (pinda) (of energies), 8) consciousness and 9) the body. See 
Pandey 1963: 594-595, 
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‘The form of the seventeenth energy (of the Moon) is (the immortal) 
nectar (which is the supreme form of emission).’” 

What is ‘that couple’? It is said to be the ‘Mother and the Father’. 
How is the Mother? (She has as) ‘her foundation the pure energy (of the 
Moon)’. It is (pure in the sense that) its Impurities (mala), that is, limitations, 
have ceased (vigata). The ‘energy’ (kala) (of the Moon)" which is such, is (the 


?' This is the meaning (of the expression ‘the body’ (kula) of the nectar (amrta) of the 
Absolute (anuttara) — anuttaramrtakula. 

> See below, 3/137cd-14lab, where this line appears as part of a quote from the 
Trisirobhairavatantra (at 3/138cd (3/138ab)) also quoted by Jayaratha. See there for a 
detailed discussion. Abhinava explains in his PTv (p. 200-201): 

"These (vowels) A and the rest are located in the (flow of the) vital breath as 
Sixteen moments (rufi) with one as the connection, half of which pertains to emanation 
and (the other) half to withdrawal. (This happens) externally also (where) it generates 
time as the fifteen (lunar) days. In this way the moments and the (lunar) digits are said 
to be sixteen. The sixteenth digit, which is emission (visarga) engaged in releasing (the 
other digits the seventeenth digit described in the venerable scripture (whose name) 
begins with Dà* (where it says): ‘that is the goddess who is the seventeenth, whose form 
is half of the half of H’. 

(One could object that) because emission (visarga) is half of H and also 
because (half of that) as release is one half (of emission), how can this notion be 
possible with regard to one letter that has no parts? If (one were to ask this, our reply is 
that) from our point of view everything (within conscious; devoid of parts 
because it is not separate from the one ‘shining’ which is consciousness. But even so, by 
virtue (of its) freedom, even when it ma 


s with parts, (its) condition as being devoid 
of parts does not cease. So let that be so here (in this case) also, what contradiction (is 
there in that)?” 


The seventeenth digit of the Moon is the source and emissive energy of the 

other sixteen energies (= digits) of the Moon, including emission (visarga), the 
sixteenth. Thus, it is the immortal essence of the vivifying nectar of the moon of 
consciousness shining in and through the arising and falling away of objectivity at every 
moment. From the Krama point of view, the Vidya of Külasarnkargini consists of 
seventeen syllables. They represent the sixteen energies of the Moon arranged around 
the Goddess who, in the centre, is the seventeenth as Anakhya (the ‘Inexplicable’), The 
Sixteen meanings of Anuttara (see above note 18) imply the same symbolism. In that 
perspective, ‘the seventeenth’ is Anuttara, which transcending definition is the 
‘Inexplicable’ (anakhya). See Bäumer 2011: 69-77; Dyczkowski 2009: intro. vol. 2, p. 
339, also below, note to TÀv ad 5/64cd-66ab.* Concerning the scripture whose name 
begins with ‘Da’ i.e., the Damaratantra, see the section concerning cited texts under 
that heading. 
* The word ‘kala’ means both ‘digit of the moon’ and energy. It also means ‘a part’, 
Thus, whereas ‘sakti’ means power or energy generally, ‘kala’ denotes a part or a 
fraction of energy. The Moon of objectivity consists of sixteen ‘parts’, ‘digits’, or 
‘energies’. In a more specific technical sense in Saiva sources, kala is the energy of 
agency — the power of the agent to act. At the limited, ‘contracted’ level of 
consciousness of the individual soul, it is its limited capacity to act. At the 
unconditioned, fully ‘expanded’ state of consciousness, it is its unlimited capacity to act, 
that is, Siva’s omnipotence by virtue of which He creates and destroys everything. It is 
an aspect of the reflective awareness He has of His own nature. 
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universal) agency (of absolute Siva consciousness), the sole nature of which is 
the supreme reflective awareness (vimarsa) (Siva has of His own nature).? That 
is Her ‘foundation’. She who has that as (Her) support, that is, (is Her) essential 
nature (svarüpa), is the pure energy of the freedom (of Siva's absolute 
consciousness to do and know everything). This is the meaning. 

"The ever new (abhinava) creation' is the first emanation (that takes 
place on the) Pure Path. (It is said that): ‘Siva is the agent on the Pure Path . . 


* According to the Pratyabhijiia, consciousness is Light (prakasa) which shines both 
transcendently, as the perceiving subjectivity, and universally as the countless particular 
mental and physical manifestations that ‘shine’ and hence have their being as the Light 
of consciousness. Thus, they are objects of knowledge, which they could never be if 
they were to exist independently outside the Light of consciousness. Moreover, the 
Light of consciousness possesses the power to be free (svátantrya) to be as it is, both 
transcendent and immanent in this way without compromising its essential oneness. In 
epistemological terms this ontic power is called vimarsa. The dictionary definition of 
the word according to Monier-Williams, is ‘consideration, deliberation, trial, critical 
test, examination, reasoning, discussion, knowledge, and intelligence.’ The literal 
meanings of the word *vimarsa' do cover a part of the semantic spread of the technical 
meaning of the term in the semantics of the Pratyabhijiia, but not all. Vimarsa denotes 
the capacity of consciousness to be aware of itself and its emitted contents. It is its 
awareness. It has been argued that awareness always implies awareness or ‘knowing’ of 
something. As such, the primary nature and function of vimarsa is to generate the 
thought constructs (vikalpa) through which particular objects are known and specified. 
Practically every school of Indian philosophy agrees that the formation of thought 
constructs entails association with language, that is, articulation. For this reason, some 
choose to translate the term vimarsa as ‘articulation’. They maintain that this translation 
appropriately captures the other aspect of the activity and function of vimarga, namely, 
self-awareness. They argue that although the awareness consciousness has of itself, 
which is its subjectivity, is not a thought construct, according to this view it also 
involves ‘articulation’, as it is a process of bringing together the constitutive energies of 
‘T consciousness. This process, as we shall see repeatedly in the texts themselves, is 
understood to be a kind of inner resonance (rava, náda) and, indeed, ‘articulation’ 
(Sabdana) or ‘chatter’ (jalpna, samjalpa). Accordingly, the Pratyabhijà maintains that 
this aspect of vimarsa is the supreme form of Speech (para vac). In short, vimarsa has 
two aspects. One, as the dictionary definition of the word suggests, discerns and 
analyses the manifestations of consciousness; the other reflects on consciousness itself 
(see Dyczkowski 1987: 70-73). Although it is true that both aspects are forms, aspects 
and levels of Speech with which vimarsa is repeatedly identified, I believe that to 
translate vimarsa as ‘articulation’ is misleading. It is far from the literal sense of the 
word, and moreover there are other words, as we have noted, that do mean that and are 
sometimes used in juxtaposition with the word vimarsa. I therefore continue to prefer 
the translation ‘reflective awareness’. This translation covers both aspects of vimarsa: 
the awareness of the Light consciousness ‘reflects back’ on itself as self-awareness and 
reflects on its countless manifest forms (‘shinings’), analysing and representing them 
discursively. Moreover, in reality, both forms of vimarsa are forms of the reflective 
awareness that consciousness has of itself, one subjectively, the other objectively. Both 
are indeed ‘articulations’, but they are also expressions of its creative freedom. This is 
why there are three terms to denote the same power — vāc (Sabdana) for ‘articulation’, 
svátantrya for creative freedom or autonomy and vimarsa for reflective awareness. 
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-"** In accord with this teaching (niti), it is said that, because there (in the pure 
principles which constitute the first phase of emanation She) makes Siva known 
directly, (that is Her) ‘glory’ which is the expansion of Her luminous energy 
(rejas), the characteristic of which is (Siva's) perfect plenitude. Here, according 
to this nondual teaching (advayanaya), God (bhagavat) Himself makes the 
universe (jagar) manifest as (if) separate (from Himself) by the greatness of 
(His) freedom, although, as (its) essence is just the shining (of the Light of 
consciousness) alone (übhüsamátra), it is not separate from Himself. Thus, it is 
said that the instrumental cause (nimitta) of the wonderful diversity of the 
universe is just (Siva's absolute) freedom (to do all things) which is independent 
(of all) else. This is because it is illogical to say that the instrumental cause of. 
the wonderful diversity of the universe is ignorance (avidya) (or) the latent 
impressions (of Karma) or the like, as (these views are defective), afflicted as 
they are by conceptual distinctions between the one and the many 
(bhedabhedavikalpopahatatvat).”” Thus that (power) is mentioned here because 


?^ Kiranatantra vidyapada 3/26c. Supreme Siva Himself acts directly to create the first 
five pure principles from Siva to Pure Knowledge (see below chapter 9) and operates 
within them. A lower form of Siva, called Ananta, analogously generates the sphere of 
the impure principles that range from Maya down to Earth. See below note ad 8/330ab- 
332cd (8/329cd-332ab), where the entire line is quoted. It is also quoted in TÀv ad 9/61, 
10/224cd-225ab, 13/1 114ab. 

?' Advaita Vedanta maintains that the manifest world is not fully real. In actual fact, all 
that exis the one absolute Brahman. Ignorant of this fact, the world with its many 
relative distinctions (bheda) between one thing and another and the many perceivers 
appears to be different from the Brahman, which is one and undivided (abheda). The 
rope seen in a dark room that appears to be a snake is a mistake. No snake is created 
thereby. The snake appears there because the person who sees the rope is ignorant of the 
true nature of what he is seeing. The Advaita Vedantin claims that the world is only 
apparently created in this way due to metaphysical ignorance, and so affirms that his is a 
true, pure nondualism. But, although the Brahman is the one reality, the Advaita 
Vedantin inevitably has to make a conceptual distinction (vikalpa) between the real and 
true One and the unreal and false many. The view that the world is a creation of 
ignorance inevitably suffers from this defect. It is really just a notion (vikalpa), not a 
true direct insight (saksütküra) into the nature of things. So, this cannot be a sound, 
nondualist view of the cause of creation, 

The Sarhkhya, amongst others, maintain that the world each individual soul 
resides in is the result of its past actions, good or bad. It is generated from Unmanifest 
Nature so that the soul can experience the consequences of its actions — karma. This 
view is also afflicted by the same defect of conceiving distinctions between the one 
pure, subjective consciousness of the individual soul and the diversity of the objectivity 
of Nature, which is the field of the ripening of past karma and the domain of action in 
which the seeds of future consequences are sown. 

Trika Saivism maintains that the only view of the origin of ‘the wonderful 
variety’ of all things, which does not compromise the liberating insight into oneness, is 
that Siva Himself is everything. The Advaita Vedanta also maintains that the Brahman 
is everything but only in the sense that it is the ultimately true nature of everything, not 
because it literally becomes everything. Trika, on the contrary, maintains that Siva 
becomes everything at each instant without this limiting Him in any way because he is 
perfectly free to do so and so remains free. When somebody realises that he himself is 
Siva, he realises that he is as free as is Siva because he possesses the power of His 
freedom, that is, the power to manifest as all things, which is the power to be free from 
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even though the Lord possesses countless energies which arise out of Him, 
beginning with that of consciousness, this is the main one of them, because they 
are (all) nothing but the (unfolding) radiant pulse (sphurana) of that (power of 
Siva’s freedom). As he will say (further ahead): 


“He has only one attribute that includes all the others. Thus, the precept 
(vidhi) is sound (which states) that He is united with the power of (creative) 
freedom (svatantrya) alone.’* 


(The Mother is the power of freedom) and (so) how is the Father? It is 
said that ‘his body is full’. His ‘body’ is (His) own (essential) nature, which is 
free because it does not depend (unmukha)” on anything else to the extent that it 
is "full," that is, filled with the plenitude (of universal consciousness.) because 
all craving (ākaħkşā) (there) ceases. Thus, he has ‘five faces’, which are (the 
powers of) consciousness, bliss, will, knowledge and action," in accord with the 
saying that ‘Siva’s power (saivi) is (His) mouth (which is the entrance to the 


all limitations. But we should not forget that this freedom is not the individual's 
personal freedom. It is Siva's freedom. Only this view can be free of what Jayaratha 
calls ‘conceptual distinctions between the one and the many’. 

?* Below, 1/66cd-67ab (67cd-68ab). 

? The expression here is *ananyonmukha- , which literally means ‘not facing towards or 
looking to (i.e., propense to) anything else.’ Siva, the Father, is completely full and all- 
embracing consciousness. Nothing is outside it. He contains everything and so does not 
need to look for anything else to make up for something that is missing. From one point 
of view, Jayaratha is referring here to Abhinavagupta's earthly father, who is identified 
with Siva because he shares in His state in which all craving for anything ‘outside’ has 
ceased by realising that his essential nature — ‘body’ — is completely full, all-embracing, 
pure consciousness. In other words, the Father is free of the fundamental Impurity 
(mala) of the sense of individuality (anavamala), which essentially consists of 
considering oneself to be incomplete (apürnamanyatà) and is the ignorance of one's 
own true Siva nature which is completely ‘full’ and all-embracing. From another 
perspective, Jayaratha is referring to Siva directly as the one reality, attaining which all 
craving and dependence on anything ‘else’ ceases. 

* The expression *bharitatanuh whose ‘body is full’ applies most specifically to 
Bhairava, which is suggested in the didactic etymology (nirvacana) we find commonly 
in these sources and the Tantras. Cf. PTv (p. 266) ‘Bhairava’s nature is His form which 
is full’ (bhairavatma bharitakaram); see also VBh 15 and 23 cited above in note 7. 

`! These primary energies or aspects of the one power of freedom can be equated with 
the five faces of Sadasiva and Bhairava. Each face is a form of Siva in itself. 
Collectively called the Five Brahmas, they are Tatpurusa (E, front), Sadyojata (W, rear), 
Vamadeva (N, proper left), Aghora (S, proper right), and [sana (upper) (see below, note 
15,337). Concerning these correspondences, it is said in the Malinivijayavartika: 


"The form born of the aspect of consciousness which is in a pulsing, radiant 
state (sphuradbhava), having attained the nature of scripture expands fivefold within its 
own five energies separated from one another in the differentiated state and whose 
nature is consciousness, the pulsation (of bliss), will, knowledge and action, because 
they are in accord with their own corresponding (functions,) and are well-allotted to the 
five Brahmas that are the ancillaries (of Sadagiva’s five faces) MVV 1/169cd-171ab; 
see also SvTu vol. 1 (2) p. 54. 
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realization of one’s own Siva nature)’, (His) ‘light’ is ‘protected’ by (these 
five) energies, that is, filled (with them as the shining of the Light) that 
progressively follows on, (radiating into manifestation in accord with their 
development from one to another).** His (‘light’ (ruci) is) (his) desire (ruci) * 
that (operates) in the field of the five (cosmic) functions (of creation and the 
rest), because it does not assume (any) specific (desired aim and so operates 
universally). (He possesses this luminous power of omnipotent intent and so) is 
perpetually the agent of the five kinds of (cosmic) functions (paficakrtya). This 
is the meaning. That is said (in the following verse): 


‘God, who destroys the suffering of (His) devotees, is the agent of 
creation and destruction, obscuration (vilaya), persistence and grace.’** 


* VBh 20d; also quoted in TÀv ad 1/73 (74), 3/172 (171cd-172ab), 3/194 (3/193cd- 
194ab), 6/252ab (251cd) and 29/273cd-274ab. Sivopádhyaya comments: ‘If the 
individual soul who is to be instructed penetrates and enters into the state which is the 
Supreme Power (parüfakti) by the means that will be taught, then his contemplation 
(bhavana) is undivided, because Power is not different from Siva. Then he has acquired 
the strength of Sakti and his nature is Siva, which is the most extolled (of all), for this is 
Siva's power that here in the scriptures is called ‘the mouth’, which is the door, that is, 
the means of entry." 

The word ‘mukha’ can variously mean, according to the context, ‘mouth’, 
‘face’, ‘channel’ or ‘means’, Jayaratha quotes the last quarter of this verse in all these 
senses. Thus, it can be one of Siva's five faces that utters the scriptures (ad 1/1), the 
channel through which power comes forth from Siva, who thus manifests as all things 
(3/172) (171cd-172ab)), the oral tradition (mukhügama) (ad 6/252ab (251cd)), and the 
channel from consciousness to the senses and the breath (ad 29/273cd-274ab), as well as 
the means to realization (ad 1/73 (74) and ad 3/194 (193cd-194ab)). 

Swami Lakshmanjoo (2002: 18) explains: ‘When you endeavour to enter in the 
state of energy and still retain an individual state, you do not enter in that state of 
energy, for in the end you always have to throw off the individual state. Unless you 
ignore your individuality, universality will not arise, so you have to enter into the state 
of energy first, afterwards that non-differentiation comes into your consciousness, then 
there is no difference between energy and the holder of energy. When non-distinction 
arises in you, when you feel that the differentiation has gone, you have already become 
one. You feel that these are one and you feel that that is you. You are not the feeler.’ 

* The five energies of consciousness, bliss, will, knowledge and action are arranged in a 
series corresponding to the aspects of the one energy of Siva's freedom, that is, His 
creative autonomy that comes to the fore within Him in the process of emanation. Thus 
Siva’s power to be fully and perfectly conscious (cicchakti) is His innermost power. The 
power He has to be eternally blissful (@nandasakti) is an intensified form of the power 
of His consciousness. This develops into the thrill of Siva’s omnipotent power of the 
will (icchasakti), which is perfect freedom that is focused by His omniscient power to 
know all things (jñānaśakti). It is His intention to manifest as, and within, Himself. This 
then spontaneously, freely and without impediment, is His power to do all things 
(kriyāśakti), through and as which the universal activity of the act of Being takes place 
within Siva Who is everything, individually and collectively, even as, by virtue of His 
freedom, untouched by them, He transcends them. 

?' The word ruci means both ‘light’ and ‘desire’. 

* These two lines must be part of a longer passage containing a verb of which devam — 
‘God’ is the direct object. Cf. below, 6/216ab (6/215), 8/368ab (8/367), 14/25, and 
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‘That’ (couple is) contemplated here in this way in order to destroy the 
flux of obstacles. Its nature is the ‘Inexplicable’ (aakhya) and is called the 
Supreme Trika, which is the union of Siva and Sakti.** It is the expanding flow 
of emission (visargaprasara) and so is the seed of the wonderful diversity of the 
universe. That is said (in the M@linivijayavartika): 


"There also (in the Heart), Mahesvara is always accompanied by (His) 
Sakti, Who is His own nature. If, once (having) attained (a state of dynamic) 
union (with Her) (samghatta)," He reaches (the plane of) supreme 
(contemplative) attainment (samdpatti), then that is His supreme face, which is 
the abode of the (expanding) flow of emission (visargaprasara)," beautiful with 
the cosmic bliss that arises from the expansion of the Absolute (anuttaravikàsa). 
Undivided from the (lower) faces (and their emissions) that are to come 
(bhàvin) (in the process of emanation), it abides as the seed of all (things). 


16/77. The expression srstisarhürakartà with reference to Siva or Bhairava as ‘the 
agent of emanation and withdrawal' is common. Cf. SvT 9/2: 


mahábhairavadevasya kridamáünasya bhamini | 
srstisarhürakartàram hrdayàt tu vinirgatah \\ 


‘O fair lady, the agent of emanation and withdrawal has come quickly (aram) 
forth from the heart of the great god Bhairava, engaged in play." 


For an account of Siva's five functions (paficakrtya), see Dyczkowski 1992a: 
178 ff. Saivites of all schools agree that Siva performs these five functions. His devotees 
who exert themselves constantly to recollect that He alone creates, sustains and destroys 
everything, and that He alone obscures and reveals Himself by His grace, overcome all 
their troubles, filled with the grace of this realisation. 
* Presumably, Jayaratha is saying that the Supreme Trika is A, which stands for 
Anuttara, the ‘Inexplicable’ (anakhya), as Siva, along with another A, which stands for 
Anuttarà, as Sakti (specifically visargasakti) as well as A, which stands for Ananda, the 
bliss which is their union. Sanderson (2005b 97 n. 24) suggests that here Jayaratha is 
wrong. Rather, the context indicates that the three are will, knowledge and action (cf. 
MVV 1/391cd-393 quoted ad 1/18, see note 295). According to Jayaratha, the Middling 
(parapara) form of Trika comprises the triadic Trika Goddess as Para, Parüparà and 
Apara, whom Abhinava goes on to praise in the following three verses. The lower 
(apara) form of Trika is described in verse five. 
" These lines are drawn from the MVV 1/17cd-20. In 17cd the printed edition reads 
satatari instead of sahitarn found here. At the end of 19d the printed edition reads yat 
sthitam for sarhsthitam, in 20a hrtspandadrk instead of hrtspandodyata-, and in 20c 
purvarn for siiksmam. I have accepted these last two readings from the printed edition 
and translate accordingly. MSs K, J, Jh, Ñ and T read the first line: tatrapi 
martyarahitah svátmasaktyà mahesvarah "There also Mahesvara, who is devoid of 
mortality, is (accompanied) by the Sakti of His own nature." 
* The union of Siva and Sakti is that of two Absolutes (A) which makes À, that stands 
for dnanda, ‘bliss’. See below 3/67ab-67cd (3/67cd-68ab). 
? One may also read this compound to mean ‘emission and (its expanding) flow’. 
“ Abhinavagupta is alluding here to Siva's five faces from which flow forth energies 
and aspects of emanation and the teachings (see below, 1/18 and comm.). The Trika 
principle and the teachings concerning it are in the uppermost face, that is, the Heart, 
which precedes the others, which follow after in the course of emanation and revelation 
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That is considered to be, for example, the Wave (ürmi) the Nameless 
(nirnáma), the Essence (sara), the Supreme (Goddess — Para and level of 
Speech), Cognitive Consciousness (drk), Vibration (spanda) and the Heart (of. 
Siva's consciousness).*! That is the supreme Trika that preceding (pürva)? (all 
else) is the undivided union of all (of Siva's) energies. ^? 


of the scriptures, because it is their source, as the union of Siva and Sakti from which 
emission flows. The previous lines set the context. These declare: 


‘The Great Knowledge (is supreme consciousness), which is the (pervasive) 
glory of the abundance of the (plenitude of the) rays (of its powers), that has arisen 
before (everything) from the unrestrained (ground) that alone contains (all) things in 
(their) nonduality. Like that it is spread forth, devoid of (the lower levels that) are to be 
abandoned and (the higher) that are to be adopted, which is (the hierarchy produced by) 
its own Maya; (rather it is) differentiated solely by (its) radiant state (rasmità), which is 
wonderfully varied by virtue of (its) expanding contemplation. That is the nature of the 
reflective awareness which is the Heart of the Supreme Lord. (MVV 1/15-17cd) 

?' Read with the MVV Artspandadrk- for hrtspandodyat-. For other such lists of terms 
see, for example, Tantras "There (at the highest level) the Supreme Lord (is) 
full (all-embracing) coi S His power (and consort) is just (this, His) plenitude. 
She is denoted by scriptural terms, the meaning of each one applied in accord with 
(aspects of her nature). (These are), for example, Kula (Totality), Potency (sãāmarthya), 
the Wave, the Heart, the nce, Vibration (spanda), Pervasive Glory (vibhūti), the 
Ruler of the Three (Goddesses) (trisika), Kali, She who Retracts (Time) (karsini), Candi 
(Durga the Furious One), the Word (vàni), worldly experience (bhoga), perception (drk) 
and Nitya (Eternal One).’ (See Sanderson 2006: 70-71 for locations of these names in 
the sources and an alternative translation.) Similarly, Ksemarüja declares in the 
Spandasaridoha (p. 5): "The Supreme Lord is both the Great Light (of universal 
consciousness) and the perfect medium of reflection (vimala). His one power is 
reflective awareness. It appears to be a subtle motion (kificiccalattabhasa) and so is 
proclaimed in the scripture by means of countless names including, 'Vibration" 
(spanda), *Radiance' (sphurattà), *Wave' (ürmi), ‘Strength’ (bala), ‘Exertion’ (udyoga), 
‘the Heart’ (hrdaya), ‘the Essence’ (sära), ‘Malini’ and the ‘Supreme (Power)’ (parà)." 
Cf. Spandanirnaya p. 66. See 4/184, where Urmi is clearly identified with Spanda, 
which is the activity of the Light of consciousness as its shining as ‘this and that’. The 
waves of manifestation and the Light of consciousness are one as is the ocean and its 
waves (below 4/185ab). The term more specifically denotes the tendency or propensity 
(aunmukhya) to manifestation as the conscious intention or expectancy that arises in the 
initial moment of perception. As such, it is commonly compared to the first subtle 
swelling of a seed (kinciduccunatd) when it is about to sprout. This simile is attributed 
to Pradyumnabhatta, who uses it in his Tattvagarbhastotra (see Utpaladeva's comm. on 
the SDr. p. 16 and Dyczkowski 1992a: 291 for the author). These terms are listed 
together in other places also. See, for example, Ksemaraja’s Parüpravesika (p. 2). 
Abhinava groups a number of these terms together and explains them in relation to one 
another below (4/185-186ab and 3/69ab (3/69cd)). The model for such lists is probably 
IP 1/5/13-14 (quoted below in TAv ad 1/181cd-182ab). See above note 1,11. The point 
of formulating these parallels is to align the systems that make use of these terms that 
are integrated into Abhinava's Anuttara Trika. Thus ‘Vibration’ (spanda) and ‘Strength’ 
(bala) are cardinal terms of the Spanda school derived from early Krama sources in the 
former case and Siddhanta in the latter. ‘Radiance’ (sphuratta) and ‘Essence’ (sara) are 


found in the Pratyabhijñā (see IP 1/5/14). ‘Wave’ (ürmi) and ‘Exertion’ (udyoga) are 
typically Krama terms. The terms ‘Heart’ (Ardaya), ‘Malin? and the ‘Supreme (Power)’ 
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A Second Interpretation of this Verse from the Krama point of View 


Now (we will explain) what is meant by the ‘Heart’ (from the Krama 
point of view). According to the saying, ‘the Heart is the thread of energy 
(saktisütra) . . .'," it is the vibrantly resplendent (prasphuradrüpa) abode of 
Kalasarhkarsini (the Attractress of Time)“ as it threads through the wheel 


(cakray* of all the energies (of the Twelve Kalis) beginning with the venerable 


(para) are typically Trika. This kind of cross-fertilization of systems accomplished by 
explaining each other's terms by equating and making use of them alternately is already 
apparent at the primary scriptural level. Abhinava and other teachers, adding terms of 
their own, apply the method systematically and extensively as one of the ways to create 
and express a powerful synthesis of the systems in which they developed. 

* Further ahead (in MVV 1/162 ff.) Abhinava says that the Tantras are in six groups, of 
which Trika scriptures are the front or preceding half. See above, note 1,6 and below 
1/18 and commentary. 

# Abhinava concludes: 

‘Here the contraction caused by the doubt (that generates thought constructs) 

due to the outpouring of phenomena (bhava) has fallen away, and the three (powers) 
that are the conscious subject's (matr) will, cognition, and action are nothing but (the 
subject's) state of immersion in his own bliss (sva@nandalinata). The master 
(Somananda) taught this in this way in the Sivadrsti (1/3-4) (where he declares): ‘when 
one rests immersed in the experience of the bi alone, then 
is the will (namely, that experience), such is cognition and such (also) action. It 
s the oneness (of the aesthetic delight) (samarasya) of these three powers in their 
subtlest form. (Now,) supreme as the bliss that is consciousness (cidriipahlada), one 
abides at one with that.' (MVV 1/21-24ab) 
“ Jayaratha quotes these words again below in TÀv 31/124-126ab. There he explains 
that the ‘heart’ in this context is the genital centre (janmadhara), the ‘place where the 
power (of Kundalini) rises’. Thus, one may understand the ‘thread of energy’ to be 
Kundalini, here identified as Kalasarhkarsini. 

‘(The power of the breath) that originates from the wheel of the (teacher's) 
heart is subtle (and brilliant) like the moon or a crystal, it is in the form of a line, and its 
nature is sound (ndda) that, appeased, passes through the series of wheels to (ultimately) 
rest in the twelve-finger-space (above the head) where suswmnd (the central channel 
merges) within (the crossing of) the three paths. There, (once the breath descends again 
and) fills the wheel of the heart (to overflowing), (the teacher) should then repeatedly 
recite the mantra, its light burning radiantly. Blazing like the Submarine Fire, it pours 
out from the currents of the cavities of the eyes and the pores of the skin, etc.’ (23/33- 
35ab) 
^5 The supreme goddess of the Krama system is a form of Kali called Kalasarhkar: 
the Attractress of Time — because she is the energy of consciousness that consumes the 
vital breath drawing it into Herself, and with it, time (see below, 15/335cd-338). All of 
chapter six, here below, is dedicated to establishing how measures of time correspond to 
the movement and duration of the vital breath. 

“© The word ‘cakra’ is so well-known now that, like the words “Yoga’, ‘karma’ and the 
like, it has practically become a part of the English language. Even so, it is not 
commonly known that the word literally means ‘wheel’, which is how I generally 
translate it. The wheel is a major symbol in India that goes back to the earliest Vedic 
period in the second or third millennium prior to the Common Era. The spoked wheel 
enabled the construction of small light-weight chariots drawn by domestic horses, which 
gave the Vedic people a great advantage over others in the Indian subcontinent. The 
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Srstikali (the Kali of Creation)." ‘May it pulsate radiantly!’ — that is, may we 
(all) be one by being one (with the Heart). That is the meaning. And how is that 
(Heart)? It is said to be ‘the body (kula) of the nectar (amrta) of the Absolute 
(anuttara)’. As (all the phases of manifestation) beginning with emanation and 
the rest dissolve away just here, there is nothing else higher (uttara) (and so it is 
Anuttara, the Absolute). Thus, it is ‘nectar’, that is, the supreme reality which is 
only (the pure) wonder* of one’s own nature (svátmacamatkàramátra) and so it 


appreciation of the great benefits it brought inspired them to see in the chariot a 
representation of the heavenly vault transported on the wheels of the sun and moon. In 
major sacrifices a chariot would be worshipped in the sacrificial area and mock races 
would be held. Orientated east to west, the wheels represented the goddesses Aditi in the 
east and Diti in the west. From the former, the mother of the rising sun, were born the 
gods — the Adityas. From the latter, the mother of the setting sun, the demons — the 
Daityas. In later times the spoked wheel represented empire and dominion. The emperor 
was the ‘possessor of the wheel’ — cakravartin. He ruled from the centre, the spokes 
representing his vassal lords (cf. below, 5/30cd-31ab). The Buddha came to be 
identified with the world emperor and was depicted in early times as holding a wheel or 
just as the wheel itself, as we find on fourth century BCE Aéokan pillars. 

On this model, deities are imagined seated on the spokes of a wheel attending 
on the deity in the centre. Thus, the Wheel — cakra — is the mandala. A well-known 
example is Sricakra, the mandala of the goddess Sri, ‘Regal Splendour’, that is, Tripura. 
Thus, in that context, the word ‘cakra’ mean: group’, ‘configuration’ or ‘assembly’ 
of divine forms. The other major aspect of the symbolism of the wheel is its dynamism. 
The Sun and Moon, indeed all the heavenly bodies, are conceived to be vast rotating 
wheels. The Chariot of the Sun, drawn by seven green horses that tirelessly traverses the 
sky each day, appears in the Atharvaveda as a beautiful symbol of Time. In this context, 
‘cakra’ means ‘cycle’. The two meanings often combine, especially in the teachings of 
the Krama. Creation, persistence, destruction and the Ineffable transcendent oneness of 
their dynamism are 'cakras'. They are both cycles and configurations of sacred 
energies. Threading through the centre of these Wheels is the one energy, Kali as the 
Goddess Kalasarnkarsini — the Attractress of Time, who impels and governs their 
rotation and the cycles of time, tiny and vast, that they generate and embody, even as 
She abides in the stillness of the timeless, eternal centre. 

"' Concerning the Twelve Kilis, see below, 4/122cd ff. According to the Krama system, 
Kalasarhkarsini, the supreme form of Kali, threads through the axis, that is, the ‘heart’ 
of the Wheel of Twelve Kalis and so makes this, the Wheel of creation and destruction, 
rotate. This is the pulsation of the Heart in the empowered state achieved and sustained 
by the practice of the Empowered Means (saktopáya) which Abhinava expounds in 
chapter four. We shall see that they operate in all three domains of practice, those 
pertaining to Siva's direct realization (Sambhavopaya), the Empowered and the 
Individual Means. 

^ See Gnoli 1968: intro. 45-47, 59-62. The experience of the higher reaches of 
consciousness is the experience of the wonder of its beauty, which arises all of a sudden 
by breaking away from the day-to-day life to savour intensely another, deeper 
dimension of reality. According to Utpaladeva, this experience of wonder is one of the 
most fundamental characteristics of sentient consciousness. Inert, insentient (jada) 
stones, devoid of consciousness, possess no sense of wonder. Similarly, a dull, 
insensitive (jada) person, does not experience his own consciousness and so has no 
sense of wonder. His insensitivity is especially evident when he hears beautiful music or 
views a great work of art but experiences nothing because of his obscured, insensitive 
state of consciousness. Thus, wonder is equated with the reflective awareness (vimarsa) 
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is ‘the body (kula)’. (According to the scripture which declares) ‘Kula is the 
(supreme) plane called the Nameless (Anama)', (Kula) is that which is called 
the Nameless.” This is the meaning. And how is the rest (mentioned in this 
verse)? It is said that it is ‘that couple’. ‘That’ is what will be explained to be 
the ‘couple’, which is emanation and withdrawal. Its ‘united form’ (yamala) (is 
their) dynamic union (lolibhava). Thus (it is said): 


‘The supreme state (of persistence) (sthiti), which is dynamic union 
(lolibhiita),”' shines inwardly within (and in between) the two wheels (of the 
cycles of emanation and withdrawal).’*? 


of consciousness, which is its very nature and the power of its creative freedom, through 
which it generates the countless manifestations within its own mirror-like Light (IP 
1/5/11 quoted below ad 2/32). Torella (1994: 118) explains: *Camatkára in its highest 
form is, therefore, both the act of savouring and the fullness and absolute independence 
of consciousness devoid of obstacles (avighnà sarnvit). It is a savouring which in the 
final analysis is a savouring of one's own bliss, which eludes every screen or 
intermediation of the world of objects, and even goes beyond that relative and 
momentary transcendence that one has in the aesthetic experience of poetry and the 
theatre. The terms with which it is glossed or with which it is closely related may be 
grouped according to its principal components: cognition, bliss, and wonder, The first 
group includes, for example, vimarsa (pratyavamarsa etc) [reflective awareness], 
carvand, āsvāda and, rasand [all meaning tasting, relishing], pratiti [immediate 
experience]; the second includes dnanda [bliss], nivrti [contentment], visranti [repose], 
laya [merger]; the third vismaya [astonishment], vikasa [expansion, development]." 

? *Anàkhyà' — the Inexplicable — is a name of the highest form of the Krama Goddess. 
One of the meanings of the (masculine) word Anuttara is ‘without’ (an) ‘reply’ (uttara), 
because there can be no reply to any guestions regarding its essentially inexplicable 
nature. Thus, as Bhairava or Supreme ova, it is the Inexplicable (Anakhya), Without 
Name (Nirnáma), as is the Goddess. In the language of the Kula schools, one of the 
many ways Kula is defined is as the immanent reality which is the totality (kula) of all 
the energies, whereas Akula (lit. ‘not Kula’) is its transcendent counterpart. Although 
from this point of view Kula is Sakti, it is a neuter noun denoting Ultimate Reality as the 
inexplicable, all-embracing totality of oneness. 

? Read with MSs K, Ch, J, Jh, Ñ, T and D anamakhyariipam for anakhyariipam. 

‘| The word ‘lola’ has several meanings relevant to this context. These include ‘moving 
hither and thither, shaking, rolling, tossing, dangling, swinging, agitated, unsteady, 
restless, changeable, transient, inconstant, and fickle.’ Another set are: ‘desirous, 
greedy, and lustful’. In the technical vocabulary of the Krama and other Kaula schools, 
it denotes the dynamic, pulsing activity of consciousness, which ‘swings’ between the 
polarities of its Being — inner and outer, subject and object, emanation and withdrawal 
and so on — holding them together in the oneness of a single movement. In this sense it 
is practically synonymous with the term *spanda', which literally means ‘pulsation’ or 
‘vibration.’ Thus, the term ‘/olibhava’ is one of several which denote a state of union of 
two or more things; each term representing one or other of its features. It is ‘the 
condition of swinging together’, that is, the mingling together of two things that merge 
into and arise from one another, as happens with the water of the sea and its waves. The 
energies arise from consciousness and merge back into it, like waves in a sea that 
interact variously with one another, some clashing, others rising and falling together (cf, 
below TA 3/102ab-102cd (3/102cd-103ab)). Such is the way Siva and Sakti are in 
dynamic union in the oneness of Sakti. Thus, the term also resonates with the suggested 
sense of playful love games or, more accurately, the feelings that inspire them. 
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Similarly: 


"The process (krama) called the embodiment (avatüra of supreme 
consciousness, which is the state of persistence, arises) out of the dynamic 
union between (and within) the origination and waning away (of all things). 


According to this teaching, (the united form of emanation and 
withdrawal) is (this) multifarious creation (sarga). It is the state of persistence 
which is the (manifest emissive) Being (of all things) that has flashed forth 


This line refers to the ‘supreme’ or ‘transcendental’ form of the condition of 
persistence (sthiti). It is the actuality of the present, grasped in the subtle interstice 
between its initial emergence and subsequent subsidence. It is the timeless oneness of 
Eternity experienced within and between its alternating phases of emergence which thus 
merge into a union of opposites. An example of this usage is found in this verse from 
the DP 2/55-56ab: 


saivaika [k, kh: saivekà] kotibhedena sarvam [k, kh, g: * *] vyapyanusamsthita [g: 
vyaptyan k, kh: vyadhyanu-] | 

lolibhütà parásakti ravisomakalodayam \\ 55 I [k: missing] 

prakasanandayorantar ekākāratayā sthità | [k: m ng] 


‘That very (Sakti) is one and with many divisions; pervading everything she 
abides accordingly. (That) supreme power in a state of dynamic union (Jolibhütà) is the 
dawning of the energies of the Sun and Moon, abiding in between Light and Bliss as 
one form." 

? Krama practice is based on the dynamism of the cycles of the ari ing and falling away 
of the manifestations of consciousness and the perception that mirrors it. In daily life 
this is experienced as the cycle of creation — the coming into being of the Present — or as 
the cycle of withdrawal each moment into consciousness — its cessation. The union of 
Siva and Sakti, the transcendental and immanent Absolute, is experienced in the centre 
of the perpetual Present between these two cycles. The practice is to cultivate a stable 
state (sthiti) of awareness of the Present in the centre between the past moment that has 
ceased and the future moment that does not yet exist. In this way the attentive yogi 
absorbs time into eternal consciousness even as he experiences how all things stream 
forth from the immediacy of the Eternal Now and return to it. This realisation is 
described in the next line Jayaratha quotes, as the ‘descent’ (avatdra) of supreme, 
eternal consciousness, this is the true essential nature of the Goddess of the Krama, Who 
contains within Herself all the cycles of creation and destruction in Her three manifest 
aspects as emanation, persistence and withdrawal. 

5 The sequence (krama) of emanation, persistence, and withdrawal are understood as 
three processes or cycles (cakra) of a single process or cycle, which is the eternal 
activity of consciousness. The source of time, this activity is not definable in temporal 
terms as either a process, its absence, both or neither. Inexplicable in these, or any finite 
terms, the one reality is called the Inexplicable. Krama Yogis experience it as the 
abiding persistence (sthiti) of consciousness within and between the processes /cycles of 
emanation and withdrawal when they are experienced as one in a single ‘processless 
process’. Then ‘persistence’, the intermediate phase between emanation and withdrawal, 
is experienced as a ‘descent’ — avatara of the oneness of Eternity into time, consuming 
it into its inner dynamism. In this way, it is the perennial source of the ever-new creation 
of free, eternal consciousness. 
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(sphuritasatta). Para Herself is the Inexplicable (Anakhya)," the Goddess 
Consciousness who, by (the power of her) own (innate) freedom, manifests and 
destroys? (the cycles of) emanation and the rest within her own nature. This is 
the intended sense (abhipraya).* As is said: 

‘His perpetually active (energy) that destroys time and is the unitary 
manifestation (of all things) (ekübhasa)" shines" (radiantly) within the 
unfolding Sky of the Lotus of the Heart. Intent on filling it, Her form is 
emanation, persistence and withdrawal. 


The ‘couple’, namely, ‘the Mother and Father’, referred to by the 
word ‘that’, will (now) be explained. The ‘Mother’ (janani) is she who gives 
birth (janayati) to the universe. She is Para, (the aspect) of the Supreme 
Goddess (paramesvari) who is at the head (adya) of the cycles of emanation and 
the rest.” As She is pure consciousness alone (She is said to be) ‘pure’ and is 
this, the first ‘energy’ of the Moon, which is Her ‘foundation’, that is, support 
and state (gati). She is the supreme nectar that nourishes the entire universe. 
This is the meaning. That is said (in the Devipaficasataka): 


 Jayaratha is saying in this way that Para, the Supreme Goddess of the Trika, is the 
same as the Inexplicable — Anakhya — the Supreme Goddess of the Krama. 

* Read with MSs Kh, Ch, Jh, Ñ T and D vilàpayati for vilayayati. 

* The previous explanation of this verse was from the Trika point of view, with its more 
Saiva oriented perspective. Accordingly, from that point of view, Siva, the agent of 
creation and destruction, is predominant and so it is His freedom which is said to do 
this. Now from the Sakta oriented, Krama point of view, the focus is on Siva’s power 
(Sakti) as doing all this, and within which it takes place. There is no essential difference 
between these perspectives; they exist because the One is both Siva and His Power — the 
God and the Goddess, Father and Mother. Their union is the recognition that they are 
one another, both together and individually, and yet both being the Inexplicable, they 
are neither. Anuttara Trika is a synthesis of the teachings of these traditions — Trika and 
Krama — united in this way as Siva and Sakti. And, as Swami Lakshmanjoo used to say: 
‘the secret of Saivism is Sakti!’ In other words, Abhinava presents Trika, with Krama as 
its deepest, most elevated and esoteric core. 

?' Alternatively, one may read eka bhāsā for ekābhāsā, translated as ‘His perpetually 
active (energy) is one; (She is) Bhásà who destroys time.’ In that case, it refers to the 
goddess Bhāsā (the Shining One). The Krama cycle of four phases (kramacatusthaya) is 
sometimes augmented with Bhasa as the fifth, final phase. Either way, the point is the 
same. The Goddess Bhāsā, ‘the Shining One’, is the unitary manifestation of all that 
appears as the single shining of the power of consciousness. Thus, there is no essential 
difference between Anakhya and Bhasa. Both are oneness; the former transcendent and 
the latter immanent oneness. 

** MSs ñ and d read bhdsate for rajate. The meaning is the same. 

? Such statements are not only metaphors that tell us about the nature of reality, they are 
also visualizations for daily practice. 

® By reading —cakrādhyā for —cakradya, the meaning would be (Para) who is ‘endowed 
with the cycles of emanation and the rest. Either way, it is clear that we are to 
understand that in this case Para, the Supreme Goddess of the Trika, is the Goddess 
Klasarikarsini, the Supreme Goddess Kali of the Krama school. 
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‘Emanation (srsti) is above, and it bestows supreme Bliss. She is the 
supreme energy (kala) of the Drop (baindavi) that rains down (divine) nectar 
(pryusa). ^ 


Also: 


*O Goddess, above (on the top of the head, visualize) the digit of the 
Moon, peaceful (sant) with the aesthetic savour (rasa) of the Bliss of the 
Nectar of the Full (Moon). 


Therefore, in that *ever new' (energy of the Moon, we praise Siva) 
‘who eternally delights in emission . . .'* In accord with this teaching, it is said 
that She possesses the ‘glory’, that is, radiant energy (tejas) which is the (power 
of absolute) freedom within that external, perpetually manifest™ ‘creation’. The 
‘father’ (janaka) (is so-called because) He brings about (janayati) the 
withdrawal of (phenomenal) existence. He is the wise (and beautiful) (abhirüpa) 
supreme subject whose ‘light’, that is, radiance (dipti), is ‘hidden (and 
protected)’. (The meaning is that he is well) protected all around by the 
strength (he possesses to) fix himself (within his pure conscious nature) by 
withdrawing (and assimilating into consciousness) each (and every) object of 
the senses by means of the ‘faces’ of the ‘five’ energies of the (five-fold) flux, 


"' DP 4/3ab. The entire passage is quoted from the Devipaficasataka (an important 
Krama Tantra, also called Külikulapaficasataka) below in TÀv ad 3/66cd-67ad (67). 
The following line is part of a longer passage quoted there just after that, but it is not 
found in the manuscripts of the Devipaficafataka. |t outlines simply the basic 
visualization involved in this practice. Read, as below and in the MSs of the DP, 
paramdanandadayini for paramünandarüpini and devi for devi. 

© This reference cannot be traced in the DP. 

© $St 20/9a, also quoted in the SpKaVi, p. 6 and SpSam., p. 9. The complete verse Says: 
'Salutations to the Lord Who eternally delights in em ), Who is always 
comfortably seated in persistence (sthiti) and is eternally satis the Three Worlds 
as His food.’ This verse sums up what Jayaratha has explained is the implicit sense of 
Abhinava's teaching, namely, that Siva's power, through which He generates and 
withdraws all manifestation, is, like the Moon, perpetually inwardly self-regenerating. 
Swami Lakshmanjoo (2008: p. 270) translates and explains this verse accordingly, as 
follows: ‘I bow to my Master who always enjoys the act of creating this whole universe, 
who is always absorbed in protecting it and who is always bent on destroying it. This is 
à great satisfaction to Lord Siva that He creates, then He protects and then He destroys. 
Then He creates afresh. So, destruction is a must. There is no loss of. energy. He is only 
vibrating in His own nature. Without destruction, freshness would not be there. For 
instance, I am in my seventies. Bodily I feel weak though internally I am not weak. I am 
just like Lord Siva, filled with energy. So that energy will again be charged when this 
body is destroyed and one will be again energetic like a young boy. So, energy is never 
lost." 

*! MSs Ch, Ñ and D read sadatanayam — ‘perpetual’ and T sadánavayári — ‘ever new’ 
for sadddyotamanayam — ‘perpetually manifest’. 

“ The word ‘gupta’ means both ‘hidden’ and ‘protected’, The Father's Light is a secret 
inner Light which is well protected from duality. 
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beginning with Vamesi® in the form of the activity of the sense of sight and the 
rest, in accord with such teachings as: 


"Whatever manifests through the path of any one of the senses, by the 
strength the yogi who is present in that (possesses to) fix himself (within his 
pure conscious nature) becomes one with it. 

The meaning is that (the Light — ruci which is the desire — ruci of the 
father) is the state of the supreme subject who is well enflamed with the desire 
to assimilate (into himself) all phenomena (bhava) (and every state of being). 
Thus (his) ‘body is full’. He is full because he rests within his own nature 
alone." This is because a state free of craving (which is perfect freedom) arises 
(within him) by savouring each existent thing (and state of being) (bhava) 
(through the activity of the senses, grounded as he is in his own unconditioned, 
divine consciousness). This is the meaning. 


^^ The Sequence of the Five-fold Flux (paficavahakrama) came to be the core of the 
teachings of the Kashmiri Krama school. Here the five-fold flux consists of the 
goddesses Vamesi, Khecari, Dikcari, Gocari and Bhücari who govern the energies of 
Emanation, the Void of pure consciousness, the Directions, Senses, and gross Elements, 
respectively. See Dyczkowski 1987: 129 ff. 

" Also quoted below in TAv ad 29/113cd-114ab. Cf. VBh 117: ‘Wherever the 
(universal) consciousness of the all-pervading Lord is revealed through the path of any 
one of the senses, it dissolves away within consciousness, because it possesses just that 
same nature, and so (the yogi becomes Bhairava who is) the state of (perfect) plenitude.’ 
The five faces represent the five energies, Vamesi and the rest, who preside over the 
senses. The senses are empowered by them when the yogi manages to keep a hold of his 
own pure conscious nature by fixing his attention firmly upon it when they are active. 
Just as the power he gains by thi te of withdrawal into inward contemplation 
(nimilanasamádhi) protects him from outer dispersal, it arouses the divine powers that 
energize the senses. When this happens, the yogi becomes one (tanmaya) with whatever 
he perceives by means of these powers, checking the formation of dualistic thought 
constructs by the one-pointed attention that results from the enjoyment of consciousness 
that they arouse. This is done by maintaining an awareness of the pervasive presence of 
consciousness within which everything is made manifest. By practicing this awareness 
diligently, one comes to experience progressively more and more that all that appears in 
any way does so within consciousness and because of it. Cultivating the insightful 
awareness that the senses and mind are instruments of consciousness, by means of 
which all they perceive and conceive are made manifest, the realisation that everything 
is a manifestation of consciousness develops and strengthens. Thus, realising their 
essential oneness with it, they dissolve away, as it were, into it, even as they ‘feed it’ 
with the delight they inspire as they arise, persist and fall away at each instant. 

Jayaratha is saying that the Father's five senses operate in this way. He is the 
five-faced Sadasiva, and this is the experience of the metaphysical principle he 
embodies, namely, ‘I am (all) this’ (aham idam), which is the result of the activity of the 
energies of his faces. This state spontaneously leads to that of perfect rest in his own 
nature as Siva Himself, the supreme perceiver, filled with all phenomena He has 
assimilated and made one with His pure conscious nature by His intense desire to do so 
alone. 
^* In reality, the perceiver always abides at rest within his own nature. Unlike the object, 
the subject is unchanging. The object is never at rest within itself and so is constantly 
changing. The yogi chooses the subjective polarity and so is at rest, when most others 
choose the objective pole and so are constantly disturbed. 
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In this way, the author of the book has referred to (and reflected on) the 
consciousness of the Supreme Goddess (Paramesvari), which is (the Goddess) 
Anakhya (the Inexplicable of the Krama system), who is Para Herself (the 
Supreme Goddess of the Trika), who even though She is (constantly) 
manifesting (Her own) nature as the threefold process of emanation (persistence 
and withdrawal), by transcending it (Her) body shines radiantly (as both) the 
sequence (of time) and its absence (as eternal consciousness). This is what has 
been stated (implicitly in this verse). As our grand-teacher® has said (in the 
Jiia@nagarbhastotra):” 


‘She whose (essential) nature is devoid of the succession (krama) (of 
emanation, persistence and withdrawal) and Her one body is (that) succession, 
shines (and illumines all things). I place that Goddess (bhagavati Para) who is 
supreme (pard) consciousness in my heart; She who shines loftily by spreading 
through" the abodes of the three processes (of emanation, persistence and 
withdrawal) incessantly bestowing transcendence of (this) threefold process, ? 


A Third Interpretation of this Verse from the Point of View of the Kaula 
Sacrifice.” 


© This may be Subhatadatta, who was the teacher of Jayaratha's father Srigararatha, 
from whom he received an initiation. Jayaratha tells us that Subhatadatta wrote a 
commentary on the Tantrüloka (see below 37/40ad (37/39). We know that 
Pradyumnabhatta was the author of the Tattvagarbhastotra (SDrU ad 1/17). He 
preceded Utpaladeva, who refers to him. Somananda, his teacher, as is well known, 
disagreed on his excessive emph on the importance of Sakti (which we may take to 
be a sign of his Krama leanings). He was the maternal cousin and disciple of 
Kallatabhatta (Dyczkowski 1992: 11), and so was probably a contemporary of 
Somünanda. Clearly, the Tattvagarbhastotra and the Jfiánagarbhastotra are two quite 
different works, 

” A Kashmiri manuscript in saradà script of the Jidnagarbhastotra is listed in the 
catalogue of the Banaras Hindu University library (no B 900), where the author is said 
to be Narayana Muni. This verse is quoted in note 65 to Ksemaraja’s commentary on 
Ssi 1/6 (‘when the Wheel of Energies fuses together, the universe is withdrawn’), 
where it is said to be from the Jfidnagarbha. The only variant reading there is sobhate 
(looks beautiful’) for dyotate (‘shines (and illumines all things)’). See entry on 
Jiiánagarbhastotra in Appendix volume concerning sources. 

? MS T reads —vyatirekena (‘by excluding’) for -vyatikarena (‘by spreading through’). 
? In the abiding eternity of the perpetual Present, the inscrutable power of timeless 
consciousness, which brings about the arising, persistence and falling away of each 
instant with all its contents, powers the expansion of an astonishing, higher state of 
consciousness that encompasses and transcends them. For an extensive exposition see 
Dyczkowski 1992: 25-26. My translation there of this verse is not quite the same. There 
it is: 


‘I place in the heart (of my awareness) the Supreme Goddess of Consciousness 
Who shines radiantly beyond all things and Who, by removing the support of the three 
sequences (of creation persistence and destruction), allows one to cross beyond the three 
changes; She Who is beautiful, Her body one with change and Her nature unchanging.” 
7 Jayaratha goes on now to explain the verse when understood as referring to 
Abhinavagupta's parents and himself. Jayaratha outlines the processes that take place 
within consciousness when an accomplished yogi — a siddha — unites with his consort, a 
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Now (from the point of view of the Kaula sacrifice), the ‘Heart’ is the 
reality which is the activation (samudbhüti) of (the innate) strength (bala) of 
one's own (inner, essential consciousness). May that ‘pulsate radiantly’, that 
is, unfold everything (universally) properly by the development of its lucid 
(manifestation) (prakhya) and (the clear) discernment (upakhya) (which is the 
reflective awareness of its true universal nature) (that comes about) because it 
does not assume particular (limited forms). This is the meaning. And how is 
that? It is ‘that couple’ which will be explained in the first half (of this verse), 
namely, the Mother and Father. It is the ‘couple’ of which the ‘united form’ is 
the pair (mithuna) engaged in the Foremost Sacrifice (of Kaula ritual 
intercourse) (adyayága).^ 

(Engaged in union, Father and Mother) are intent on one another, and 
so, because (they are linked together and) associated with the ascending 
gradation of the wonder (of expanding consciousness), the ‘state’ which is 
(their) special seat (of feelings and thoughts) (4saya)” is ‘vibrant’ with ecstasy 
(ullasa). The ‘emission’ (brought about) by that (state) is the ejaculation (ksepa) 
which is the secretion of the special (Kaula) substance called *kundagola" 


perfected yogini, in a Kaula rite called the Foremost Sacrifice (adiyaga). Although 
mentioned in several places throughout the Tantráloka, especially chapter twenty-eight, 
it is specifically the subject of chapter twenty-nine below, where Abhinava describes it 
in detail. Here Jayaratha presents a simple outline of their union and how through it 
Abhinava was conceived as an enlightened being born from a yogini (yoginibhü). 

^ The pulse of the Heart at the Sambhava level is the universal pulsation of 
consciousness (samanya-spanda) which is the one reality that generates and sustains the 
cosmic process. At the Sakta level, it is the energy of consciousness that impels and 
rotates the wheels of the cycles of perception and manifestation. Here, on the Individual 
(anava) level, the pulse of the Heart is the ‘exertion’ of the ‘strength’ which is the force 
of consciousness that impels the energies that vitalize the body, senses, mind and the 
vital breath, through which the reflective awareness of the true nature of all things as the 
manifestation of consciousness develops and ultimately unfolds, free of all limitations. 
75 Jayaratha here explains in this way that Abhinava was born from sexual union 
practiced in the course of worship by adepts initiated into Kaula ritual, as described 
below in chapter twenty-nine and in chapter twenty-two of the Tantrasara (see TA 
29/111cd-127cd and TSa p. 202-203). For them the climax of union mirrors the supreme 
emission (visarga) of Siva and Sakti, so that what is said of one applies equally to the 
other. It is this immersion in the supreme emission which, distinguishing their union 
from that of others, even as it enlightens them, generates an enlightened being. 

7 One wonders if it is better to read with MS K asrayavisegah (the state which is) ‘a 
special support / foundation’ for asayavisesah. 

” Cf. below, TÀv ad 29/50. In common parlance 'kundagola' is the name of a gruel 
made of sour rice. It also means a person who is both an adulterine (kunda) and the son 
of a widow (gola). In the Tantras it is a technical term denoting a special sacrificial 
substance generated from the mingling of male and female sexual fluids produced at the 
climax of ritual intercourse (see below, TÀv ad 15/166cd-167ab). The mixture of the 
male sperm and the woman's menstrual blood drawn from the woman's sexual organ 
(kunda) after intercourse, is mixed together with ash or some other inert substance to 
make a ball (gola). This is kept for the rite when required, when it is dissolved into the 
wine in the sacrificial vessel. This mixture is considered to be the most powerful Kula 
substance (dravya). In this context, it is emission understood as the ejaculate which is 
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That is its (material) nature (prakrti). Thus, in accord with the statement ‘within 
Kula which is the field of creation . . .'* Kula is its form within the ‘nectar’, 
that is, the (emitted) essence, which is the ‘Absolute’ (anuttara), that is, most 
excellent, because by contemplating (anusarndhdna) that it is made of the deity, 


secreted from the body. It is the ‘nectar associated with the divine form (marti) of the 
Gesture of the Six-spoked (Wheel) (i.e., the united bodily form of the partners engaged 
in the rite of sexual union)’ (see below, TAv ad 3/95ab (3/95) and also 15/166cd, 
170cd-17 lab). It is also said to be the libation (argha) produced by the union with Sakti, 
the partner of the sexual rite (below, comm. on 29/15) and the fruit of bliss (of sexual 
union) with which ‘the vessel of the libation’ (arghapatra) should be filled (below, TAv 
ad 29/22ab), by passing it from the mouth of one partner to the other back and forth 
(below, 29/126-129). It may be eaten as sacrificial food (caru) (below, TAv ad 
13/228ab). 

The production and consumption of kundagola may be a part of Kaula ritual, 
although, as one would expect, it is often sublimated, or symbolic substitutes offered in 
its place. An example of the practice of Kaula ritual intercourse (maithuna) aimed at its 
production and consumption, which appears to have been literally prescribed, is taken 
from a section of the Manthünabhairavatantra of the Kubjikà tradition. This rite is also 
called Santayoga (Tranquil Union) or Bhagayaga (the Sacrifice to the Female Organ). 
The mandala is drawn first and food offerings are made to the deities in it and the Kaula 
partner, The text continues: 


“Once (the female partner) has been made blissful with mantras, worship the 
secret place (guhyasthàna) (i.e., the female sexual organ). Consecrating the Linga (the 
male sexual organ) with its three seed-syllables, touch it. O Lord of the gods, first of all, 
insert the right index finger. Move the tongue around there and insert the Linga. Then 
by means of (the movement of the vital breath called) the Weapon of Intercourse 
(heladandanaya) merge into the supreme power. Contemplate one’s own Self in the 
form of Bhairava and that beautiful Yoni (bhaga). The expert should kiss (the consort’ s) 
eyes and ears with vigour (yatnāt) and slowly kiss (her) navel, heart, and throat. O Lord 
of the gods, one should contemplate the divine form (marti) (of the Yoni) until it flows 
(with sexual juices). Then having produced the mixture of male and female fluids 
(kundagola) along with the five nectars (of the bodily secretions) and worshipped the 
Krama (mandala) and the scripture, O Bhairava, the Kula yogi, along with (his) partner 
(dūtī), should eat it with effort.’ YKh (2) 12/7-12. See also, Dupuche 2003: 90-91 and 
notes. 
™ Read with MS Ch, J, Jh, T, and D kula utpattigocare — ‘within Kula which is the field 
of creation’ for kulam utpattigocarah ‘Kula is the field of creation . . ." 
also quoted below in TAv ad 4/57-58ab. Although we find the latter reading, as here, 
Jayaratha’s remark there justifies emendation. Thus, he writes: ‘(oneness is attained) 
within Kula, that is, in accord with the dictum, ‘Kula is the field of creation 
(utpattigocara)’ (sic > within Kula which is the field of creation . . .’) (it is attained) 
everywhere here within (all that is) of the nature of subject and object that arises 
(continuously) by a process of separation from one’s own (true innate) nature." 
Jayaratha's explanation presents Kula as the one all-embracing reality which 
encompasses the polarities of subject and object in the one unitary consciousness that is 
one's own essential nature. Here, Kula denotes its physical, microcosmic counterpart 
comprised of the united opposites of the male and female seed that together are ‘the 
field of creation'. 
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which is white (as Siva) and red (as Sakti) and the like, it is quite different from 
the semen and ovum of the fettered (pasu).” 

What is ‘that couple’? It is said that (it is) the ‘Mother and Father’. 
How is the Mother? Her ‘foundation is pure (vimala) energy’. She is the 
‘pure’ energy of the letters" (varnakala) and that is her ‘foundation’, that is, 
support (ülambana). Thus (Abhinavagupta's mother) is called ‘Vimala’*' and 
(Hers) is *the glory (of the festival of my birth and) of the ever new 
(abhinava) creation’. (These words also refer to the) ‘creation’, that is, birth of 
the ‘ever new’ (abhinava), that is, the venerable Abhinavagupta." (Concerning 
which it is said): 


‘His fathers rejoice as do his grandfathers. Today (an aspect) of the 
Great Lord is born and he will save us (all)! 


In accord with such sayings, her ‘glory’ (mahah) is the festival"? (that 
takes place) due to the birth of a true (and good) son because, as the 
accomplishment of a goal, it induces an extraordinary (sense of) wonder." And 
so how is the Father? ‘His secret (gupta) Light is adorned with five faces’. 
'"Paficamukha' (‘five faces’) is (one of the words for) ‘lion’ — siriha. The name 
Sirhhagupta (indicates that) he pos: s the ‘Light’, that is, the brilliance 
which is (his) perception (prathà) everywhere (of all things around him). 


? Another of the many things termed ‘kula’ is this most specifically Kaula sacrificial 
substance. See below, 29/126-129. Jayaratha is commenting on the words ‘the Family 
(Kula) of the nectar (amrta) of the Absolute (anuttara)'. In this case Kula is the 
outpouring of the oneness of the manifestation of subject and object within the Absolute 
that takes place by the union of Siva and Sakti, identified with the seed of Abhinava’s 
parents. 

“ The letters are the energies or aspects of pure ‘I’ consciousness (aharn). Sanderson 
(op. cit.) understands this to be a plural, meaning ‘having the sound elements 
(varnakalah), vi-, ma, and là as her basis’. Paramharhsa Misra understands this to mean 
that Abhinavagupta’s mother is like Sarasvati, the goddess of the arts and learning, 
because Sarasvati wears a garland of letters and so is their ‘foundation’, In other words, 
Abhinava’s mother was a learned and talented woman. 

" Read vimalabhidhand for vimalakalabhidhana. This emendation, suggested by 
Sanderson, is supported by the commentary called Bhāskarī on the opening verse of the 
IPv (vol. 1, p. 7): ‘Supreme Siva is called Nar. hagupta, who is the father (of 
Abhinavagupta). (His) consort (sakti) is called Vimalà and is the mother.’ Jayaratha 
himself states further ahead: ‘The teachers (explain that) the parents of the author are 
called the venerable Narasirnhagupta and Vimalà." 

* Thus, the name means ‘ever new’ (abhinava) ‘secret’ (gupta). 

* The word mahah means both ‘glory’ and ‘festival’. 

* Instead of camatkà yakaritvena MSs Ch, J, Jh, N T and D read 
camatkürátisayatvena, i.e., ‘it is an extraordinary (sense of) wonder’. 

"5 A lion is said to have ‘five faces’ and is called “five faced’ because he looks around in 
the four directions and above when he walks. In the same way, the father perceives 
everything everywhere around him with the senses of his faces. 
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“His son was Narasirnhagupta, well known amongst men as Cukhulaka, 
his intellect pure (as) the moon.’* 


Thus, from the point of view which will be stated (further ahead with 
this line), he is known by the name of Narasirnhagupta. This is the meaning. 
According to (our) teachers, the parents of the author are called the venerable 
Narasirnhagupta and Vimalà. In accord with the rule that: ‘parts of a word (may 
be) used in (the place of complete) words', just as (we may call) Bhimasena 
Bhima, similarly here also (both) names, Narasimhagupta and (the abbreviated 
form) Sirhhagupta, are used. (His and her) ‘body is full.’ 


(Each) should meditate on (their) mutual nature (ripa), which is Siva 
and Sakti, and not entertain human ideas (of each other) involving attachment, 
delusion or the like. Everything should be done by the most excellent adepts as 
the contemplation of cognitive consciousness (jÓiànabhàüvanà). 


As both, in accord with this declared view, are (equally) to be 
considered to be denoted (abhidhana) as consisting of the penetration of Siva 
and Sakti, (the same is) applicable (equally) to both (Siva and Sakti, 
Abhinavagupta’s father and mother,) in accord with the dictum of the ‘eye of a 
crow'," (and so the body of both is penetrated by full and perfect 
consciousness). (It is said that): 


"He whose body is formed in the womb from the embryo (conceived) 
by such a union is called ‘born of a Yogini’ (yoginibhi). (Such a one) is 
spontaneously Rudra (Himself) and possesses knowledge (of ultimate reality). 


* This line is TA 37/54ab. See notes there. The spelling of the father's name there is 
Cukhalaka. 

"' The partners engaged in the spiritual practice of sexual union should think of each 
other as Siva and Sakti, that is, as the one universal subjectivity, without being 
overcome by desire and delusion at the lower embodied level. Everything they do 
should be a form of meditation on consciousness. In this way, their union generates a 
higher level of consciousness from which is born an enlightened being. This passage is 
also quoted below in TAv ad 29/101cd-102. 

* It is a common Indian traditional belief that a crow only has one eye. When it shifts its 
head, the eye moves from one side of its beak to the other. The maxim of the eye of a 
crow (kakaksinyaya) describes how the same word can be used with more than one 
meaning or application, at the same time by qualifying both what follows (in this case 
‘the father’) and what precedes (‘the mother’). Cf. below, comm. 1/50-51. 

? This verse is quoted below as 29/162cd-163ab. The following line tells us it is drawn 
from the Virdvalikula: ‘According to the venerable Viravalisastra, he who is such is 
equal to Siva, even though he is still a baby in (his) mother's womb.’ 29/163cd. Read, as 
we find there, rudrah for bhaktah. 

The claim here is that Abhinavagupta was born from the union of an 
enlightened yogini and siddha. Thus, saying that he was ‘born of a yogin?’ means that he 
was born in an advanced spiritual state close to liberation. Cf. PT 10 etan nayoginijato 
narudro labhate sphutam | hrdayarn devadevasya sadyoyogovimoksadam || ‘It is clear 
that one who is not born of a Yogini and is not Rudra cannot attain the heart of the God 
of the gods that immediately bestows Yoga and liberation." 
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Born from the union of parents who are in this way like a Siddha and a 
Yogini, in accord with this view, the author, who has assumed within himself 
the status of one who is a (fit and authoritative) vessel for the nondual 
knowledge of the highest plane, is (in this way) confirmed to (possess) the 
authority to write (this) book, which is a compendium (sarigraha) of the 
essence of the entire Trika teaching (sadardhaSastra). 

Although there are other possible explanations here (of this verse), these 
have not been given for fear of making the book too long, and also because they 
are of no aid to the subject in hand (prakrta) (which is the elucidation of its 
meaning) Although other commentaries by some others are very incorrect, 
(even so I have) not made that known (prakdsita) because (it is said) in this 
regard (in the Devyayamala) that: 


‘((The disciple) should not criticize the teacher) nor find reason (to do 
50) 


Thus, in accord with this view, which will be stated further ahead, it is 
said that (sowing) the seed of criticism of great teachers who are great souls 
brings upon oneself (the sin) of transgressing the Rule (samaya).”' Who is it that 
commencing a rite of pacification would arouse a demon? We do this (i.e., write 
our own commentary) because the essence of the mass (of other) commentaries 
has been acknowledged" (and understood). May the intelligent discern by 
themselves how the others are in every case devoid of (the true) essence (of the 
teachings). Now enough of (this) talk. We will discuss here the matter in hand. 


? This quarter verse is part of a passage quoted below (15/540d (15/537d)) from the 
Devyayamala listing the pledges (samaya) the Kaula initiate should make and observe. 
The complete sentence reads: guror nindam na kurvita tasyai heturi na cacaret | 

"^ A note at the bottom of the page explains that: ‘bringing upon (oneself the sin) of 
transgressing the rule’ is causing the state to arise (of one who has) fallen from right 
conduct. (An example of) ‘the seed of criticism of great teachers’ (is the following). 
Some stupid people argue that the ‘pure energy (of the Moon)’ is the sixteenth lunar 
day, which is the pure (lunar) digit within which all the stain of impurity has been 
removed. In other words, it is the (digit) called the New Moon (amavasya). This is itself 
the ‘new creation’, that is, the creation of the fifteen energies (of the Moon). (They also 
explain that the Mother) is exertion there and (that her) body is full. (They say that the 
meaning of the statement that the Father’s) ‘secret (gupta) Light is adorned with five 
faces’ (is as follows). A day consists of five periods of three hours (yama) and the night, 
three. Thus, assuming (this point of view), (they explain that) the meaning is that the 
day has five faces and that there (in that case) the ‘secret light’ is the desire for what he 
has seen (in the previous lunar cycle) (iksitabhilasa), that is, the beginning of the day of 
the New Moon (amávasyá). The ‘seed of criticism’ (may exist) from the point of view 
of medicine or astrology, but not from the point of view of Anuttara. There (according 
to that view), as the day of the New Moon and the beginning (of the lunar cycle) must 
be protected, it is a boon (vara) and so is pleasing (sahrdaya). Such is the authority 
(pramāna) here (for this explanation)." 

? Correct pratijüatattvàt to pratijnatatvat. 
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In Praise of the Deities 


Having reflected on that Supreme Trika in this way, beginning to reflect 
on the intermediate (parápara) one also," he thus contemplates the Goddess 
Para first of all. 


aif fret edt at here d 
APA OTT APA | RI 


naumi citpratibham devin param bhairavayoginim | 
máatrmánaprameyàmsasülambujakrtáspadam | 2 || 


"I bow to the goddess Para (the Supreme One), who is the creative 
intuition of consciousness (citpratibha).5 Bhairava’s Yogini (united with 
Him) (bhairavayogini), She has made (her) place on (top of) the lotuses (of 
the Trika Trident, the) prongs^ of which are the aspects (of perception, 
namely) subject, object and means of knowledge." (2) 


? There are three forms of the Trika triad. The supreme (para) one is described in verse 
one. The middling one, (pardpara) is in the following three verses, and the lower in 
verse five. The first verse represents the supreme aspect of the triad of Siva, Ś 
Nara, which is the lower (apara) form of Trika. At the intermediate level it is the three 
Goddesses, Supreme (Pa Middling (Parüparà) and Lower (Apara) set in 
correspondence to the perceiver, means and object of knowledge praised in the 
following three verses. They also embody Siva's three powers of will, knowledge and 
action, which in the supreme triad dissolve away into bliss (cf. MVV 1/20cd-21). The 
lower form is described in verse five as Siva, Sakti and Nara (the individual soul and 
€) understood as three phases in the process of emanation. 

‘I bow to that supreme Para energy who is the light of 
and is one with supreme Bhairava. That energy that is established in the 
, on the three parts — (subjective, cognitive and objective consciousness) 
that is its Pratibha.” 

^5 One could also translate ‘pratibha’ as ‘light’, and so the meaning would be that Parà 
is the ‘light of consciousness. Concerning the creative intuition (pratibha) of 
consciousness, see below, 3/68ab-68cd (3/68cd-69ab), 10/209-211, and 11/76cd-78ab 
and note. Abhinava supplies the Vidyas of Parapara in 30/20-26ab, Apara in 30/26cd, 
and Para in 30/27-28ab. The latter is the syllable SAUH, which is identified with the 
Heart (see below, 4/181cd-182ab). Thus, Abhinava is invoking Para in the first verse 
also to be active as the creative intuition (pratibha) of his consciousness. 

% Several varieties of the Trika mandala are taught in the Trika Tantras. The basic form 
is Siva's Trident, which may be elaborated to form three Tridents or more. Chapter 
thirty-one below is dedicated to an exposition of the Trika Mandala, its varieties 
according to selected Trika scriptures and how they should be drawn. We will come 
across this mandala repeatedly, especially in the second half of the Tantraloka, that is, 
from chapter fifteen onwards, in which Abhinava expounds Trika rites. The mandala is 
the core of every Tantric system. As such, Abhinava refers to it right at the beginning in 
his invocation of the Para, the supreme Goddess of the Trika. 

The highest reality is Anuttara — the Absolute, which is the pure Light of 
consciousness alone (praküsamütra), reverently identified with Bhairava. Its initial 
manifestation, brimming over into cosmic manifestation, is the union of the oneness of 
Anuttara with its divine power. Pouring out into manifestation impelled by the bliss of 
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Para is full (all-encompassing and perfect) (piirnd). Thus, even though 
the universe (appears to be) separate (from Her), She protects it within Herself 
as one (with Herself),”* and She is most excellent because (as all things are one 
with Her,) She is intent on nothing else (to sustain Her and the universe within 
Her). (It is said in the Malinivijayottara that) ‘the power of the Sustainer of the 
Universe, said to be one with Him, (is the Goddess). In accord with that 
teaching, She is ‘Bhairava’s Yoginr. As She is never separate from the 
supreme subject, She is of that nature (and She is His own nature) 
(tadatmabhiita), Thus ‘it is She who assumes the form of His will when He 
wishes to emit (the universe). According to this and similar statements (of 


the wonder of the union of the Light and its universal power, which is its freedom 
(svatantrya) and reflective awareness (vimarsa), it issues forth as the will which is its 
primary energy of creation, to then develop into all of manifestation in the wonderful 
variety (vicitratà) which is the beauty of its infinite being. This is the Trident Mandala. 
The three goddesses — Para, Parapara and Apara — identified with powers of will, 
knowledge and action — sit on their Bhairavas in lotuses situated on the prongs of the 
trident. Although Para is one of the Goddesses of the Trika triad, She is also all three, 
and they are aspects of Herself as the one power of consciousness manifest through and 
as these three polarities. This oneness may be seen to be represented in some iconic 
forms of Para in which she is visualized as holding a trident (see Sanderson 1990: 39), 

°? Abhinava introduces right at the beginning of his work one of his most basic 
hermeneutical tools, which he applies consistently at practically every possible occasion 
throughout his exposition of the teachings of all the schools that he integrates into his 
profound understanding of Trika. This is the doctrine of Supreme Nonduality 
(paramadvaya) of the one reality, that is, Anuttara Siva (i.e., Bhairava) consciousness, 
the hallmark of which is its all-embracing plenitude, in which every part is the whole. 
This one reality which is consciousness is understood an ongoing process of 
perception through which all things are made manifes sist, and fall away, at one in 
the Inexplicable eternal state of consciousness, which is neither process nor its absence, 
both and neither together. This is achieved by including within it the four aspects of 
perception (pramána) — subject, means, object of knowledge and knowledge itself. 
These are as defined in the phenomenology of the Mimàrnsà and the empiricism of the 
Nyaya, and here understood to be the energies of the one consciousness. They are 
defined right at the beginning of the Nydyabhdsya (1/1/1) as follows: ‘there (in that 
context) the active modality (of being) (pravrtti) of one who is engaged in the desire to 
take up or abandon (an object) is the subject (pramátr). The means by which he attains 
his object (artha) is the means of knowledge. The entity (artha) which is known 
(pramiyate) is the object of knowledge. The knowledge of (that) object is the right 
knowledge (pramiti) (gained thereby). In this way, the essential nature of reality 
(arthatattva) is exhausted in (these) four types." 

In Abhinava's exegeses of the Trika triad, the first three are the three 
Goddesses. Parà is the subject; Parapara is the means of knowledge and Aparà is the 
object. ‘Right knowledge’ is Parà as all three. As such she is the power of Bhairava, 
Who is the one consciousness which is the Supreme Subject who in relation to the 
‘contracted’ and ‘limited’ individual perceiver is ‘uncontracted’ and ‘unlimited’, that is, 
‘full’, all-embracing and perfect. 

?* Read with MSs K, Kh, Ch, J, Jh, and T abhedataya for abhedarüpatayà. 

” MV 3/5ab. 

' MV 3/Scd. Read devi for devi. Jayaratha is quoting a passage from the 
Málinivijayottara in which is described the progressive development of the three main 
transformations of Siva's power into the powers of will, knowledge and action. Doing 
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the scriptures), She is consciousness and ‘the creative intuition’, that is, 
wisdom (prajfia) (which is intuitive insight into the true nature of reality). As 
the initial upsurge (ucchalattà) (of absolute consciousness towards emanation), 
She is (Siva’s) desire to pour forth externally." Thus She is ‘the Goddess’. As 
She is the abode of repose of the perceiver also, She shines as right knowledge 
(pramiti)." Thus, although they are external, subject, means and object of 
knowledge are ‘the aspects (of perception)’, that is, the parts which are forms 
(of the consciousness) of the individual soul'® (in the form of rays) of the 
‘(Trika) Trident". 


so, Jayaratha explains how the one power assumes the form of the Trika triad of the 
godd s Para (the will), Paráparà (the power of knowledge) and Aparà (the power of 
action). Jayaratha quotes from this passage in relation to all three goddesses. The whole 
passage (i.e, MV 3/5-9) is quoted below in TAv ad 1/67cd (68cd), where MV 
3/5ab-6ab, 8cd-9ab are quoted. MV 3/5ab and 3/9cd are quoted in TĀv ad 11/72-73ab. 
The entire passage is quoted by Rajanaka Rama in SpKavi. p.148 and Bhagavadutpala 
in SpPra ad 1/1. Malini and Matrka, both primary alphabet Goddesses, are clearly 
identified with Para, who is ‘made of all the letters’ (below 15/333d) and elsewhere (for 
example, below, 3/233-234, also introductory comment to 15/333). 

"I When consciousness directs its attention towards self-presentation in its cosmic form, 
this is its empowered state, and Siva becomes Sakti. This state of propensity is the 
primordial, original form of Spanda. Bhagavadutpala (ibid.) defines Spanda accordingly 
as: ‘the consciousness, free of thought constructs, that is the operational state of 
propensity (to manifestation) simultaneously directed everywhere of the Supreme Soul 
who is himself motionless.’ The pulse of consciousness is its power in the first moment 
of creation (SpNir p. 54). This, the first moment (prathamé tutih) of perception, is the 
state of consciousness when it is intent on or directed towards the sphere of objectivity 
but has as yet not poured out of itself, and contains all its energies that are about to be 
emitted held together in a potential state within itself (cf. SDr 1/8-1 lab). It is like a sheet 
of still water that has been agitated and is just about to heave out of itself, or the first 
tension felt when about to clench a fist (SDr 1/13cd-15 and SpKavi, p. or again, like 
the seed that has swollen about to sprout. This ‘subtle swelling’ (kinciducchünatà) (ibid. 
P. 80) is the seed state of all phenomena, and is the bliss of consciousness as the 
awareness it has that ‘I am everything’ (ibid. p.85). To lay hold of this initial moment of 
intent is to lay hold of the pulsation of consciousness. It is to grasp the subject just in the 
moment of his intent to perceive, when consciousn: s not yet restricted to any 
specific object, but pure and free of thought construct n a state of expansion 
(unmesa). To fix one's attention firmly on this intent is yog: the sense of union 
between the limited individual soul and its own authentic nature within itself by virtue 
of its fullness (ibid. p. 93). In Trika terms, this state of pure will or intention (iccha) is 
the Goddess Parā. 

"? Pramātr is the perceiving subject. Pramdna is the means of knowledge by which he 
perceives, namely, the senses and mind along with the scriptures, the teacher’s words 
and sound reasoning (sattarka) based on insight. Prameya is the object of knowledge. 
Pramiti is the noetic perception — the ‘right knowledge’ that results from the interaction 
of these three aspects of the act of perception. In this way, Para is both the initial and 
final moment of perception. Thus She is ‘full’ (pürnà) and all-embracing. She is the 
pure empowered state of the universal pulsation of consciousness that encompasses 
every phase of its activity within itself without being divided thereby. 

' Read MSs K, Ch, J, Jh, Ñ T and D anurüpà for arārūpā. 

1% Siva is worshipped seated on a seat or throne (sana). The worshipper should think 
that this throne consists of the thirty-six principles (tattva). In the course of Trika ritual, 
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(Para) has ‘made (Her) place’ there, that is, where! the Transmental 
Lotuses (are located), manifesting as beyond them. ‘I bow’ (to Her), that is, I 
enter into Her essential (pure conscious) nature by rendering naught the (lower, 
contracted) subjectivity (projected onto) the body and vital breath etc. This is 
the meaning. 

Once the nature of Para has been declared in this way, without defining 
Aparü's nature, it is not possible to talk about Parapara’s nature," which 
consists of both of them (Para and Apara), and so, omitting the goddess 
Parapara (although her) turn has come, (He) thus turns (our attention) to the 
goddess Apara. 


aif edt wr qemdr damp: | 
Tao 3 I 


naumi devim Sartrastham nrtyato bhairavakrteh | 


they are projected into the vital breath and assimilated to various parts of the Trident, 
which is the core of the Trika mandala (see below, 15/295cd-312), projected along the 
axis of the body. According to Abhinavagupta, Trika excels other schools because the 
thrones they describe reach only certain principles (TA 15/319-320), whereas that of the 
Trika extends up to the Transmental (unmana) beyond Sadasiva (concerning the throne 
see SSP 3/47-56 and the notes; also, SvT 2/55cd ff.). We are especially concerned here 
with the three prongs of the Trident. They issue out of the navel of Sadāśiva who lies 
supine, gazing upwards into the Cavity of Brahma at the top of the head. Abhinava 
explains below: 

‘One should recollect the three rays that have risen up from (Sadasiva’s) navel. 
At the end of the End of Sound, they are Power (Sakti), the Pervasive One (vyapini) and 
the Equal One (samana). Resplendent, the three have emerged from within the cavity of 
the head (and extend) up to the End of the Twelve. There also, (on top of) them, are the 
three (pure) white lotuses of the Transmental. This is the Throne consisting of thirty- 
seven principles.’ (TA 15/313-314). 

Ascending along the Trident, duality diminishes step by step until one reaches 
the Transmental, which is the level of oneness free of all differentiation (TA 15/342- 
343ab). In accord with the Trika doctrine of ‘triadic oneness’, the Transmental consists 
of three lotuses. These blooming lotuses are the seats of the three goddesses of the Trika 
— Para in the centre, Apara to her left, and Parapara to her right, along with their 
consorts on which they sit, namely, Bhairavasadbhava, Navatmabhairava and 
Ratisekhara, respectively. Abhinava explains: 

‘It is said (in MV 8/96ab) that the three prongs are Power, the Pervasive and 
the Equal One. There also, (above) is the supreme abode (paramadhaman) of the plane 
of the Upper (ardhva) Kundalini, pertaining to the Transmental and described as being 
of the form of three lotuses. ‘This is the supreme throne’ (ibid. 8/70cd) because it 
reaches up to Para. The goddesses abide above it.’ (PTv p. 129) See Gnoli 1985: 219- 
220 and Sanderson 1986: 178 ff. and ibid. 187 for a drawing of the Trident that is 
visualized in the body. Concerning Power, the Pervasive One and the Equal One and the 
other stages of Sound, see Appendix to Chapter One. 

"5 Read yatra yani for tatra yani. 
' Read pardparasvariipasya for paraparasvarüpasya. 
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I bow to the goddess (Apara), who resides in the body of Bhairava's 
dancing form™ and plays within it (like) a lightning flash in a sky (covered) 
with dense storm clouds.’ (3) 


‘Bhairava’s form’ is the Supreme Self, whose nature is full (and all- 
embracing) (and is said to be) ‘dancing’, according to the view of the Sivasütra 
(which declares that): ‘the Self is the dancer." ? (He dances) as he manifests the 
unfolding of each wonderfully diverse role (bhümika)'" (he assumes), which 
has as its root (cause) the obstruction (freely imposed) on his own hidden (true 
and) essential nature. 

(The goddess Apara) ‘resides in the body’ of (Bhairava). (It is said 
that): 


'7 Read, as does Jayaratha, bhairavakrteh for bhairavakyte. 
'* Aparà, the third Trika goddess, governs the lower level of duality and objectivity. 
She is the energy of Bhairava, Whose body is dark with the duality of Maya. Apara 
shines within it as the Light of divine consciousness that flashes here and there within 
duality and objectivity for an instant at any time, any place. Swami Lakshmanjoo 
expli that Apara ‘is the light that comes from the objective world in the form of God 
consciousness." 

We may observe in passing that Bhairava, the frightening, fierce aspect of Siva 
(the Benign) is here represented as a storm god, exactly as is Rudra, his Vedic 
predecessor. As Chakravati (1986: 2) notes: "In a passage of the Rgveda [Rudra] is 
identified with Agni [Fire] who has his abode in the sky as the sun, in the atmosphere as 
lightning and on the earth as fire. The crackling flames of the fire as the unbridled fury 
of the raging storm, its roaring, its tearing up of heaven and earth. The dark masses of 
clouds, pierced only by the quivering gleams of lightning and thunderbolt, must have 
produced a strong overpowering impact upon the minds of the Aryans of India or the 
Vedic bards who saw Rudra as the cause of all these shuddering and fearful phenomena 
and naturally connected everything terrible and horrible with him.’ 
'® $Su 3/9. Aparà operates on the plane of immanence within the body, senses, mind 
and the outer world. By quoting this Sivasürra, Jayaratha implies that Apara is the 
energy of Bhairava when He is present on the embodied plane of existence as the Self of 
every living being. Bhaskara comments on this sūtra saying: ‘the experienced dancer, 
who knows about (the forms) of sentiment (rasa), emotive states (bhava) and acting, 
and who possesses the correct state of mind (sattva), speech, physical appearance and 
dress, is said to act his part well. Similarly, the Self manifests itself in accord with its 
own inherent nature everywhere (as every living being) by penetrating into the 
sentiment (rasa) of each emotive state (bhava it expresses) and playfully behaving 
accordingly. (Thus, the Self) is said to be the dancer because it assumes every state of 
being. Inebriated with the juice of supreme bliss, (the Self sports) in this way in the 
world of daily life (vihrti) . . . (and) assumes the role of the limited subject . . . He is 
transported to the plane (of being) in which he savours (the joy of the beauty of 
consciousness) and so acts out the cosmic drama through the activity of the senses, 
desiring neither to gain some desired object, nor to avoid the undesirable. Thus, he 
delights everywhere with the light of his own nature, his mind filled with contentment 
by the power of his ever-persisting (avilupta) consciousness.’ See Dyczkowski 1992b: 
113 ff. 
' Read with MSs K, Kh, Ch, J, Jh, Ñ T and D tattadvaicitryabhimika- for 
tattadvisvavaicitryabhümikà-. 
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"When assuming a state of intent towards Her task of the form — ‘may 
all this be such’ and at that very instant making it so, She is called activity here 
(in this world).'!'' 


According to such teachings, (Apara, who is the power of action,) is 
present in (Bhairava’s) essential nature as (the power) that brings about the 
wonderful diversity of the endless manifestations of each perceiver and object 
of perception etc. Thus ‘I bow to the Goddess’ Aparà who plays (the game) of 
pouring out (ullāsana)" the universe (from absolute consciousness). This is the 
(prose) connection (between the words of this verse). Thus, although external 
and manifesting as the nature of all things, (it is said that): 


"(Bhairava) is black and bears the form of darkness because He destroys 
all things and consumes the aspect of (His own) luminous energy (rejas) 
pertaining to Maya that generates duality.” 


(Apara) rests within the supreme subject, whose nature is described in 
this and other such (verses,) and so her form is black and brown.'” This is said 


"MV 3/7. 
'? The root las denotes ‘embracing’ and ‘play’ (slesanakridanayoh). The noun ‘ulldsa’ 
formed with the prefix ‘ur’ means, according to Monier-Willia ight, splendour, the 
coming forth, becoming visible, appearing, joy, happiness, merriness, increase, and 
growth. In a technical sense here, it denotes the exuberance of consciousness that pours 
out into manifestation. The later Kaula Tantras, of which the ea 
Kulárnavatantra, stress that it denotes a kind of exuberant sexual passion. See there, 
chapter eight, where levels and degrees of this passionate exuberance — ullāsa — are 
classified. 
" According to the Siddhayogisvarimata, which is the first and root Trika Tantra, the 
three Goddesses correspond to the three qualities (guna) of Nature (prakrti), and their 
colours accord with that. Thus, Para is sattva, which is white. Parápara is rajas, which is 
red. Apara is tamas, which is tawny black (see Dyczkowski 2009, vol. 2, p. 132 ff.). We 
may note in passing that the identification of the Goddess with Nature (prakrti), which 
we find already in the pre-tantric Devimáhátmya, is common in the Tantras of the later 
period after Abhinavagupta. It appears in the earliest Tantras, for example the 
NiSvasatattvasamhita, and then is quietly dropped. It is resumed in the Tantras at the 
end of the early period, such as those of the Kubjikà corpus, and continues to be a 
standard identification in the later Tantras. is generally in the Puranas, such as the 
Devibhagavatam. Abhinava sets aside these identifications, preferring to understand the 
Triad as energies of consciousness or aspects of the cognitive process. In this 
perspective, Apara’s dark colour is symbolic of Her state of rest within the supreme 
perceiver. Thus, unmanifest, She is like darkness in which nothing can be seen. 
Analogously, as the radiant light of the intuitive and creative imagination of 
consciousness (citpratibha), Para is white. According to the SYM, the visualized form 
of Aparà is the same as that of Parāparā. The difference is that Apara is ‘tawny black’ 
(krsnapingalà). This characteristic is again specified in the MV 8/73d, which is echoed 
below in 15/324cd-325. 15/323cd-325 are a paraphrase of MV 8/72-73, where the three 
goddesses are briefly described. 

Descriptions of the three goddesses are rare. No other ones have been traced in 
the surviving Trika sources. Forms of Para appear in many traditions. These have been 
explored by Sanderson. Important, little studied sources are the Kubjika Tantras, which 
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are very closely related to the Trika Tantras that precede them. There the three 
goddesses, as in Trika teachings, are seen as a stable triad and worshipped together. 
Thus the Srimatottara declares: ‘The goddess is Para, Apara as well as Parüparà' (para 
caivāparā devi tathaiva ca parapara) (ibid. 4/39cd). In the Kubjikà Tantras they are 
worshipped on the corners of a triangle representing the Yoni, instead of on the prongs 
of the Trika Trident. This is an accepted option in the Trika sources also, to which 
Abhinava refers. Thus, he writes (in PTv p. 54): 
abhedamáhátmyatirohitatatpramtrüdikonatrayatvàt mahaguha iti ucyate saiva ca 
vastutah püjadhama trisiilam trikarthe | ‘It is said to be the Great Yoni (nahàguhya) 
because (it consists) of the (three) corners of subject (object and means of knowledge 
when) the greatness of oneness has been obscured. In reality it is the abode of worship 
which, according to the Trika school (trikürtha), is the Trident.’ 

The Kubjika sources sometimes depict tridents at the corners of this triangle, in 
which the triadic goddess is worshipped, maintaining in this way the original association 
with the Trika Trident. In the Srimatottara (published as the Goraksasamhita) we find 
the following descriptions of the three. 


The Visualized form of Para 


cakramadhye tu saücintya Suklambaradharam param | 159 ll 
pustakavyagrahastam ca jfiànamudradharám tatha | 
spháfikenüksasütrena sarvàbharanabhüsitàm 160 Il 
sragdàmálambitagalàm prabhamandalamanditam | 
dvibahumekavadanamh candrakotisamaprabham | 161 M 
udgiranti mahaughena 'rakott anekadhé | 

evarn dhyünasamávistah saksüd vagisvaro bhavet l| 162 II 
samskrtam prükrtam caiva vedasiddhüntagahvaram | 
granthatas cárthatas caiva udgiren natra samayah W 163 ll 
pithamadhyagatabhyasat pithadvare ‘thava priye | 


"The (goddess) Para should be thought to be in the centre of the Wheel. She 
wears white clothes, holds a book and makes the gesture of knowledge along with a 
rosary of crystal. She is adorned with all the ornaments. A garland of flowers hangs 
from her neck and is she is adorned with a halo of light. She has two arms and one face 
that shines like millions of moons. She utters repeatedly, in a great flow, countless 
scriptures (sastra). (159cd-162ab) 

He who is immersed in this visualization in this way becomes the Lord of 
Speech himself. He who is in a sacred seat or at the door of one, O dear one, by 
practicing (this) speaks in Sanskrit and Prakrit about the deep (teaching of) the Veda and 
Siddhanta both (literally) from the book and the sense (of the teachings).’ (Srimatottara 
8/159cd-164ab) 


The Visualized Form of Parapara 


Srngatapuramadhye tu dhyáyed devim paraparam | 
udayarkaprabharn diptàri dadimtkusumopamam | 113 ll 
raktavastraparidhanam jatajütendubhüsitàm | 
trivalitarangamadhyastham romarajivibhisitam W 114 Il 
sarvalaksanasampirnam pinonnatapayodharam | 
caturbhujam ekavaktram trinetram ca Siva param W 115 || 
pasankusadharam divyam varadàm cabhayapradam | 
irovaddham varnaharavalambinim 116 |l 


TANTRALOKA 4l 


sarvavayavasobhadhyam sarvabharanabhiisitam | 
mudrapaficakasamyuktam pithatrayasamanvitam | 117 || 
evar dhyatva mahddevirh brahmarandhrasya madhyagam | 


“(The adept) should meditate on the goddess Parapara in the middle of the 
triangle. She shines with the light of the rising sun and is (red) like a pomegranate 
flower. She wears red clothes and is adorned with the moon in (her) matted hair. She has 
three folds like waves in the middle (of her belly) adorned with lines of (fine) bodily 
hair. Full of all the (auspicious) characteristics, (She is beautiful) with fat upraised 
breasts. She has four arms and one face with three eyes, She is Supreme Siva. (113-115) 

She holds a noose and a goad and, divine, she makes gestures bestowing boons 
and fearlessness, Tranquil, she is supreme (para). A garland of wildflowers is tied round 
her head, and she holds a necklace of letters. She is beautiful in all her limbs and is 
adorned with all the ornaments. She possesses the Five Insignia (of a Kapalika) and the 
three sacred seats. The goddess is visualized in this way in the middle of the Cavity 
Brahmi.’ (ibid. 8/112cd-118ab) 


The Visualized Form of Apara 


saddnandpara devi nilajimütasarinibhà V 159 ll 
bhujadvadasakopeta nagabharanaman 


naisca karair devyà diptakalanalaprabham || 161 Il 
tváriigari pasam abhayam mudrüdandakamandalum | 
vamaparsve vararohe astram kalanalaprabham | 162 || 


jvalaméalakulam dhyatva dipyamanam mahaujasa | 163 || 
Srmgatapuramadhyastham vadavanalamadhyagam | 


"The goddess Aparà has six faces and is (black) like a dark blue lightning 
cloud. She has twelve arms and is adorned with snakes as ornaments. She has a tiara and 
earrings and wears a sacred thread. The goddess holds with the right hands a trident, the 
top of an arrow, a sword, a snake, a javelin and a mirror. O fair lady, on the left side 
(she holds) an ascetic's staff that shines like the inflamed fire of time, a noose, makes a 
gesture of fearlessness, (holds) a staff, a water pot, and a weapon that shine like the fire 
of time. 

The goddess is in the middle of the universe and abides pervading the universe. 
Having meditated on her as full of garlands of flames, shining with great energy, she is 
in the middle of the triangle and the Mare's Fire (vadavanala).’ (ibid. 22/159cd-164ab) 


A form of Aparà is described elsewhere in the same source: 


Srigütapuramadhyasthàm vidyatattve nivesitam V 200 || 
nilajimütavarnübhàr nilamjanasamaprabham | 
Jatájütadharàm divyam kiritaratnabhüsitàm V 201 W 
ratnakundalasandiptam trinetram mukutojjvalam | 
Sarmkhasuktikamalabhih kanthasthà ca virdjate \\ 202 II 
harakeyarasobhadhyam sarvalaksanasamyutam | 
bhujastakasamopetam nandlamkaramanditam W 203 ll 
kambu khadgarn tatha siitrarn banam daksinatah sthitah | 
pinàkam khetakam kadyam pasar vame virajate \ 204 8 
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(here with the words) *(She) plays within it like a lightning flash in a sky 
(covered) with dense storm clouds’, 


Now he contemplates the goddess Parapara whose nature consists of 
both Para and Apara. 


AAR THT | 
RSM AET is 1 


diptajyotischataplustabhedabandhatrayam sphurat | 


astrah kālānalā diptà lelihanah suduhsahah | 

nànálamkárasariyuktàri nànübharanabhüsitàm | 205 | 

yauvanasthári madonmattàm pinavrtapayodharàm | 

madhyaksamam nitarbàüdhyàri madirànandananditàm \\ 206 I| 

mahdakadyaih krtà mala dpadatalalambini | 

mahápretüsanürüdhàrn amrtanandananditam V 207 || 

tarjayantim mahaghoram sarvalaksanalaksitam | 

evar paraparam (> * ty aparüri) dhyātvā* $rgátapuramadhyagàm | 208 I| 
vidyátattvasamüyuktàm @dharapadasamsthitam | 

dhyatvd ca püjitam devim sarvakümaprasádhanim || 21/204cd-209 | 


"Located in the middle of the Triangle, she is placed within Vidyatattva, She is 
like the colour of dark blue lightning with the lustre of blue collyrium, divine (and 
beautiful), she has matted hair and is adorned with a tiara and jewels, she shines with 
(her) jewel earrin; he has three eyes and (wears) a brilliant blazing crown, and is 
beautiful with necklaces of conch shell and nacre around her neck. Rich with the beauty 
of (her) pearl necklace and anklets, she possesses all the (auspicious) characteristics (of 
deity). She has eight arms and is adorned with many ornaments. On the right (there are 
in her hands) a (conch) shell (kambu), a sword, thread, and arrow. On the left a bow, a 
shield, a skull, and a noose adorn (her). (21/200cd-204) 

The weapons shine with the fire of time; licking up (and destroying with their 
flames), they are extremely hard to bear. She possesses many ornaments and is adorned 
with many adornments. She is in her youth and is mad with passion, her breasts fat and 
round. She is thin in the middle (at Her waist) and is endowed with (beautiful) hips. A. 
garland of skulls has been made (for her) that extends to (her) feet. She is mounted on 
the Great Ghost (mahdpreta), and is made blissful with the bliss of nectar. She waves 
her index finger, and is very fierce, characterized by all the (auspicious) characteristics. 

Having worshipped Aparà,* who is in the middle of the Triangle, in this way, 
linked to Vidyatattva and residing on the plane of the Foundation, and having 
worshipped the goddess, she fulfils all (one's) desires.’ (Ibid. 21/204cd-209) 


*All the manuscripts read 21/208c as evam parāparām dhyatva ‘having 
meditated in this way on Parapara.’ But this cannot be correct. Parüparà is red. Here this 
goddess is clearly said to be ‘black like a lightning cloud’, which is the same analogy 
Abhinava makes, drawing quite probably from some scriptural source. Thus, he glosses 
the original description beautifully, saying that the darkness of the cloud is Bhairava’s 
body, whereas she is the lightning-like energy that flashes within it. Moreover, we are 
told that this goddess resides on the lower plane of the foundation, which would be 
appropriate for Aparà. Again, she is associated with Vidyatattva. This is the lowest of 
the three tattvas comprising Vidya, Atma and Siva. Clearly all these are indications that 
confirm that the goddess described here is Aparà, not Parapara. 
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stāj jnànasülam satpaksavipaksotkartanaksamam | 4 || 

May (Parapara), the pulsingly radiant (sphurat) prong of 
knowledge," that has burnt up the triple fetter with its blazing rays of the 
light (of Siva consciousness), have the power to uproot all that runs 
contrary (vipaksa) to the truth (satpaksa).'5 (4) 


‘Knowledge’ (is defined according to the Malintvijayottara as follows): 


"The power of knowledge is said to make known here in this world 
what is well determined, namely that: “this thing is such and not otherwise"! 


The essential nature of the power of knowledge mentioned (here and) 
elsewhere, is also inwardly threaded through with (the powers of) will and 
action, and so (it is rightly) called Parāparā. It follows that, according to the 
teaching stated further ahead, namely that ‘thus that Trident is the (dynamic) 
fusion of the triad of energies’, that (prong is itself) the Trident. It burns the 
tiple impurity, namely Anava, (Mayiya and Karma), the nature of which will be 
explained further ahead.''* (The one triple impurity is) the fetter (that binds the 
individual soul) because, grounded as it is in duality, it is the cause of bondage. 
(The prong of the power of knowledge burns them up) with the ‘blazing’, that 
is, unobstructed, activity of each of the senses (which are its) ‘rays of light’, in 
accord with the following view: 

‘The All-pervasive Lord (vibhu) Himself, blossoms forth wherever the 
rays (of the senses) unite (within consciousness when making contact with their 
objects).’!"” 


''* Apara sits on the prong of action, Para on the prong of the will and Parapara on the 
prong of knowledge of the Trika Trident, Para is always in the centre (15/334cd-335ab). 
She is white. Parapara is red and is generally on the right prong. Apara is black and 
generally on the left, but she may also exchange places with Parapara (see below, 
15/323cd-325). 

1$ Swami Lakshmanjoo translates: "The Trisüla [Trident] of Siva is filled with will, 
knowledge and action, but it is predominantly Jñāna [knowledge]. Let that destroy the 
opposite of Jagadánanda [Cosmic Bliss]. Let that J&anasula [the Prong of Knowledge] 
destroy all three bondages by its flame of Divine God Consciousness." All this must be 
"uprooted', that is, transcended by the expansion of fullness. 

116 MV 3/7. 

"Each one of the three powers inwardly contains the other two. The three prongs fuse 
together in such a way that each one is of the nature of all three whilst retaining their 
specific nature. See below, 3/108cd (108ab). 

"S These are the three forms of Impurity (mala) that bind the individual soul, namely, 1) 
Anava, that pertains directly to the soul (anu) as its fundamental ignorance and sense of 
incompleteness (apürnamanyatà), 2) Mayiya — the sense of duality; and 3) Karma, 
which is the soul’s binding activity when subject to the other two Impurities. See below, 
1/22 ff. comm. and notes, also 9/60 ff. 

"9 This line is also quoted below ad 4/257cd-258ab. The complete verse is quoted by 
Amrtananda in his commentary called Dipika on the Yoginihrdaya (p. 185), but he does 
not tell us its source. He introduces it declaring that it is said by those who are ‘intent on 
union with the yogini’. The whole verse says: ‘The All-pervasive Lord (vibhu) Himself 
blossoms forth wherever the rays (of the senses) unite. For those who possess that same 
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Thus, it is ‘pulsingly radiant’. It is one with pure consciousness, and so 
(the Trident of Energies) is the essence of (its pulsingly) radiant effulgence 
(sphurarta).'” Thus ‘may it have the power’, that is, capacity to ‘uproot’ and 
destroy by its nature as full (and perfect) insight (pürnaprathà) ‘all that runs 
contrary to the truth (satpaksa)'. (The truth) is the (correct, fully) existent 
aspect (paksa) (of the range of manifestation as the Six Blisses), namely, 
Cosmic Bliss (jagadánanda). (Those aspects that) ‘run contrary’ (to it) are the 
absence of the Blisses and (the other levels of) Bliss beginning with Innate Bliss 
(nijananada), which are (all essentially degrees) of absence of the experience 
(pratha) of that (Cosmic Bliss)."' That is said (in the very first verse of the 
Malinivijayottaratantra): 


Being and who do not (need to) take the support of rules and regulations (niyama), (all) 
talk of meditation and (outer) worship is a deceit.’ He goes on to explain that ‘the 
yoginis are (forms of) consciousness as subject, means and object of knowledge. Their 
union is (their) repose in the supreme perceiver brought about by (their) introverted 
state. Or else (it can be understood to mean) union together equally in the one wheel of 
energies in order to worship the group of eight (Mothers), Brahmi and the rest. This is 
the union of the yoginis.’ (ibid.) 

When the activity of the senses and mind (i.e. their ‘rays’) converge to 
perceive (= ‘illumine’) anything, they all come together converging in the unity of 
consciousness which, through the resultant perception, is itself the knowledge of what 
they perceive. Cf. ŚSū 3/8: "Waking is the second ray (of consciousness)’. Ksemarája 
explains that this aphorism describes the state of the yogi who attains Innate Knowledge 
(sahajavidya), which is the inherent attribute of his own conscious nature. The object- 
centred perceptions of the waking state no longer militate against the pure subjective 
awareness of contemplative absorption. The yogi is active in the world and continues to 
be aware of himself as the perceiver, contrasted with the object perceived, but grasping 
the fullness of his universal ‘I’ consciousness, he realises that it is the source from 
which objectivity emanates. He alone of all people is truly awake, and so recognises that 
everything is an extension of his own nature, a second ray of light from the source of 
which he is the first ray. Thus, whatever he perceives through the senses makes the 
universal consciousness of Siva apparent to him, and he realises that he and it are two 
aspects of the same reality. In this way, the rays of the senses converge within 
consciousness, and the ‘All Pervasive Lord blossoms forth’. 

"° The one reality is said to be both ‘light’ (prakasa) and ‘effulgence’ (sphuratta). The 
first is a masculine word and the latter feminine, and so implicitly correspond to Siva 
and Sakti. The Light shines both as the pure transcendental Light of eternal Siva 
consciousness and as all things that appear in any form or way. In the first case, its 
power to be all things is hidden within It as a potential; in the latter, it is active and 
apparent in its effects. This ‘wonderful diversity’ is the ‘effulgence’ of the Light. It is 
the manifestation of the power of the freedom of the Light to be all things. Moreover, as 
this takes place through and as the reflective awareness the Light has of its own nature, 
both transcendental and immanent as all things, this too is its ‘effulgence’. In short, 
‘effulgence’, ‘freedom’ and ‘reflective awareness’ are the same Sakti, viewed in three 
different perspectives. 

"! The six levels of Bliss correspond to the emptiness of deep sleep, from which the 
vital breath arises, and the five forms of the vital breath in their universal, cosmic state. 
A note to the printed text explains: ‘Going from Emptiness (sunya) to the level of the 
Pervasive breath (vyana), there are six planes of Bliss. They are 1) Nijananda — Innate 
Bliss, the nature of which is rest (in the emptiness of deep sleep), 2) Niránanda — 
Absence of Bliss, 3) Parananda — Supreme Bliss, 4) Brahmananda — the Bliss of the 
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‘The rays of the Moon of Knowledge that have come forth from the 
Supreme Lord’s mouth and have the power to destroy (all that) runs contrary 
(vipaksa) to Cosmic Bliss (jagadánanda) triumph! ?? 

Now in order to contemplate the lower (apara) (form of) Trika also, he 
says: 


svatantryasaktih kramasamsisrksa 
kramátmatà ceti vibhor vibhiitih | 

tad eva devitrayam antarastam 
anuttarari me prathayat praküsam | 5 |l 


May that same triad of Goddesses — who are the glorious power of 
the All-pervading Lord (vibhu) as 1) the power which is (His) freedom, 2) 
the intent to emit the succession (krama) (of manifestation), and 3) the 
succession (krama) itself" — inwardly reveal my own (unsurpassable) 
Anuttara™ nature (svabháva). (5) 


Brahman, 5) Mahdnanda — the Great Blis: 
Consciousness.’ See below 5/44. 
?? Jayaratha observes that the | 


and 6) Cidünanda — the Bliss of 
ib, where the six Blisses are described in detail. 
entence of this verse is drawn from the invocatory 
verse with which the Mali jayottara begins. It the object of Abhinava's 
commentary, the Malinivijayavarttika, where he explains that the ‘knowledge’ meant 
here is the reflective awareness (vimarsa) of transcendental Siva consciousness, both as 
the moonlight of the pure Being of phenomenal manifestation and that manifestation 
itself, as the rays of ght. He writes: "The great knowledge is the pervading glory 
(vaibhava) of the mass of the moon's (tad) rays that has arisen initially (prak) (before 
all else) from the unconditioned essential being (sadbhdva), which is nothing but 
oneness with Being (bhava). As such (tddrk), it is spread (tatam) (throughout the 
universe), free (from all that is) to be accepted or rejected, and (created) by its own 
(power) of Maya, it is diversified solely by (its condition) as the rays of the wonderful 
variety of its expanding contemplation. This (knowledge), which is the Heart of the 
Highest Lord, is (His) reflective awareness (abhimarsa).’ MVV 1/15-17ab. 

13 MSs Kh, C, Ch and J read praküfam for svarüpam, agreeing with anuttaram. 

Anandabhatta quotes this verse in his commentary on the Vijanabhairava ad 
Tab. The reading in the printed edition of VBh is the same as found here. According to 
Anandabhatta, 1) svátantryasaktir eva hi para 2) saiva kramarh srastum icchantt apara 
3) saiva ca kramarüpà sati parapareti kathità | *1) Para is just the power of freedom. 2) 
That same (power) desirous of emitting succession is Apara. 3) When that same (power) 
is in the form of succession it is called Parapara.” 

Jayaratha equates these three differently. According to Jayaratha, these three 
powers are equivalent to the Trika principle of Siva, Sakti and Nara, respectively. They 
correspond to 1) Siva’s freedom which is oneness, 2) the will to emit the process of 
manifestation, which is unity-in-difference, and 3) the world process itself, which is 
duality. Abhinava invokes them so that they may abide within him and reveal to him his 
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The ‘power’ which is ‘freedom’ belongs to Lord Siva, who possesses 
an endless number of powers. "The intent to emit’ (all things) properly as 
separate (from Siva and one another) is the power of the Supreme Goddess, 
which is (Siva's omnipotent) will (iccha) and the instrumental cause of the 
emanation of the universe. (It is the will to emit) the ‘succession’, that is, the 
creation (sarga) of the wonderful diversity of the universe of space and time in 
accord with the teaching expressed (in the following verse from the 
Isvarapratyabhijfià): 


"The Lord makes manifest spatial succession through the wonderful 
variety of forms (mürtivaicitrya), and so too temporal succession by the 
manifestation of the wonderful variety of action (kriyavaicitrya).' * 


own true unsurpassable nature — Anuttara — which is the pure Light of Siva 
consciousness. Lord Siva's sovereignty is His freedom (svdtantrya) manifest as these 
three in this way. Anuttara remains eternally manifest even when particular, distinct 
categories of existence come into being. This is because it is all of them at each level of 
their emergent existence as their power to be such as they are. Here, Sakti is often 
equated with Siva's sovereignty. It is like the regal power a king possesses by virtue of 
which he is a king, the authority he exerts over his subjects, who depend on him for 
their very existence. It is the Self of all things, and as such is Abhinava's own Self, as it 
is of everyone. 

Abhinava begins his commentary (vivarana) on the Pardtrimsika (more 
correctly called Parátrisika) with the same verse with which he begins the Tantraloka, 
which was written after it. There analogously he ses the Goddess Para, as Anuttara — 
the Goddess Absolute, who manifests the Trika triad of Man, Sakti and Siva: 


‘I praise the Goddess Who, one, is my own consciousness, within whom this 
universe manifests, shining as (if) external within emission and, once the disturbance (of 
outer manifestation) is over, in the state of the (Goddess) Absolute (Anuttarà). 

I praise Para, the (supreme Goddess) Absolute (anuttará) Who, a light unto 
Herself (nijabhasa), is the wonder of the intuitive imagination (pratibhácamatkrti). May 
She, once placed in the Heart (of my supreme consciousness), make manifest the triad 
(trika) of Man, Sakti and Siva.’ Concerning Anuttara as the intuitive imagination in 
cosmic terms, see below 3/65ab-65cd (3/65cd-66ab). 

1% One of the meanings of *Anuttara" is that it is ‘an-’ ‘devoid of? ‘-urtara’ (anything) 
superior, i.e, 'unsurpassable' or ‘most excellent’. The expression anuttaram 
svabhavam thus means ‘the own nature that is Anuttara’ and ‘the unsurpassable (or 
‘most excellent’) own nature.’ We read in the PTLV (p. 1-2): ‘Your nature (rüpa) (O 
Lord) is Anuttara. It is superior (uttara), most excellent (utkrsta), and above (all things). 
And that with respect to (all that is) insentient, is the nature (rüpa) of the perceiver 
(grahaka). (The subject), which is consciousness and self-luminous, is not (perceived) 
by another perceiver (that is superior to it). This is its condition as Anuttara (‘without 
superior’). Thus Anuttara, which is consciousness, shines always and everywhere, 
devoid of a ‘preceding’ and ‘subsequent’ space and time and cannot be denied (to 
exist)." 

125 TP 2/1/5. Also quoted below ad 6/21-22ab, cf. below, 6/6 and comm. Abhinava 
comments: "Thus, by means of the manifestation of the variety of external bodies such 
as a house, courtyard, market, temple, garden and forest, each of which is different from 
the rest, the spatial successions such as ‘distant’ and ‘near’, ‘wide’ and ‘narrow’ etc. are 
made manifest by the Lord. But when, because of the strong recognition, which is the 
experience, ‘this is essentially the same hand’ arises, and though there is no essential 
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(Concerning the third member of the Triad, namely) ‘the process 
(krama) itself’, (the [§varapratyabhijna declares that): 


“Succession (krama) is based on relative distinction (bheda), and 
relative distinction too is (the result) of the existence or non-existence of (a 
particular) manifestation.’ !”° 

According to this and similar teaching, (this is) the Nara state, which is 
predominately based on duality (bheda), associated with (sambhinna) each of 
the endless number of manifestations, and is the nature (rüpa) of the contracted 
(individual) Self. In this way ‘the glorious power’ is this (triad) of Siva, Sakti 
and Nara," which is (the regal majesty and) lordship ‘of the All-pervading 


change in the body, yet formal differences appear, then the variety of forms, which 
cannot co-exist in the same body, because the forms are contrary to one another, is 
spoken of as action. (Siva) makes temporal succession manifest through the 
manifestation of the variety of forms, involved in action, limited or unlimited in their 
nature as related to one another, that is, freely constructed in the imagination, because 
the fruition etc. of action are related to it.’ (Translation by K.C. Pandey) 

"* [P 2/l/4ab. The following line "The existence or non-existence of 
manifestations depends on the Lord, who is the one who determines their multiform 
appearance.’ Utpaladeva's own comment on this verse clearly identifies the cause of 
temporal succession as Siva's power of action: "The cause of succession in things is the 
very action of the Lord, directed to the multiform appearance of the manifestations 
differentiated in their nature and mutually exclusive. (Translation by Torella). 
Abhinava adds: ‘here if time, which consists of a succession (of manifestations), be 
simply difference in natural constitution, then the four fingers (of the hand) also, being 
of different natural constitution, would constitute separate points of time. Therefore, the 
essence of time is that succession, which is due to such differences, as is perceptible in 
the presence of the red rays and absence of the bright mass of light (of the sun at 
different times of the day) and of which the existence (of some) manifestations and the 
non-existence (of others) is its very life . . . When (Siva) manifests one season, for 
example autumn, as totally different from the manifestation of another (season) such as 
spring, and vice versa, then the succession of time arises. Thus, the power to bring about 
this variety of manifestation, is the Lord’s power of time’ (translation by K.C. Pandey). 
77 We have observed above in note 36 that Jayaratha understands Abhinava to be 
referring in these first five verses to three Trika triads, supreme — triadic Anuttara, 
middling — the three Goddesses, and inferior — this triad that he says consists of three 
forms of Siva as Siva Himself, as His Sakti and as Nara, the individual soul. Swami 
Lakshmanjoo (1995: 4) criticises Jayaratha's interpretation as ‘contrary to the nature of 
things’. He points out that this triad is clearly about Siva's ‘glorious power’. This is the 
mass of Siva’s energies. Jayaratha is addressing the problem of identifying the 
intermediate power (pardpara) with the will — an identification that is normally made 
with Para. But this problem arises if one reads the text as he does and I, forced to do so 
following him, have done. But Swami Lakshmanjoo proposes a different way of reading 
the text that makes more sense. In his exposition of this verse, he explains that 
svatantryasaktih is not an adjective of Siva. It is an adjective of Para. So, we should 
understand these three to be equivalent not to the three Goddesses but as three aspects of 
Para. She herself is svatantryasaktih, the power of Siva's freedom. The remaining two 
are aspects of Her, i.e., the intent to emit succession and the succession itself. In other 
words, according to Swami Lakshmanjoo, these three energies are not Para, Parapara 
and Apara. They are three energies of just Para alone. Perhaps the solution is that we 
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Lord’, that is, of God who is the supreme (reality), the Absolute (anuttara) and 
Light (of consciousness), as each one (of its) sparkling pulsations (sphurana)."* 
‘That same’ (lordship) is the ‘triad of Goddesses’ whose nature is (such), as 
explained before, because its essence is the unfolding (sphara) of that 
(lordship), and is ‘the Absolute (anuttara)’ because it is the Supreme Light. 
“My own nature’ is the unique (asadharana) nature of universal agency etc. (of 
this fundamental consciousness). ‘May’ (the Triad of Goddesses) 'reveal 
inwardly’ my own Self; may it manifest as the oneness (of reality), and may it 
not obscure it even when the state of duality between each individual thing 
(tattatbhedadasà) arises. This is the meaning. After contemplating the deities 
proper to one's own school (darsana)"" in this way, that is, by entering into 


have to pay attention to the context. Abhinava is concerned here not so much with the 
energies themselves as with their relation to Anuttara as phases in the ‘processless 
process’ of its ‘actionless action’. 

" All that exists in any of the three spheres is the ‘radiant pulsation’ (sphurana) in that 
form of the dynamism of the Light of consciousness. Master of this process of 
becoming, its ultimate source and final end, the very fact that consciousness manifests 
in this way is its ‘lordship’, that is, the freedom and mastery which makes it a living 
Presence who is the Lord of all. 

P? The word ‘darsana’ literally means ‘the act of seeing or viewing’. Darsana in the 
modern North Indian vernaculars also denotes the act of going to visit a deity in a temple or 
a saintly person, just as one would say in English ‘going to see someone’. Thus, darsana, 
which literally means ‘vision, insight, and seeing’, in this sense, is ‘a meeting with the 
being who is seen and who sees’, Moreover, it has the added connotation in that context of 
a spiritual ‘vision’ (see below, TÀv ad 2/2 and note). By extension, the word also means ‘a 
philosophical system’, which in India, according to the nature of the system, may be 
more or less theological, logical, system: theistic, atheist, related to a religious 
tradition or independent. The word appears in the titles of compendia of such systems. 
Well known examples are the Saddarsanasamuccaya (A Compendium of the Six 
Philosophical Systems) by Haribhadra Siri, the Saddarsanasamgraha of Rajasekhara, and 
the Sarvadarsanasarigraha by Madhava (see Halbfass 1988: 263 ff. for a discussion of the 
history of the usage of this word in this sense). In this respect, the word ‘darsana’ can 
have a broad generic sense. The term Saivadarsana (see KuKh 30/166ab) refers to all 
the schools of Agamic  Saivism collectively, as does the expression 
‘paramesvaradarsana’ (the Supreme Lord's teaching) (comm. TA 1/36.) It is also 
regularly used to mean ‘Tantric or Kaula teaching’. Each one of the Kaula traditions 
(amnaya) is a *darsana'. It denotes both the entire Tantric system and, as the rites and 
yogic practices taught in any Tantric system imply, a view of reality; it also implicitly 
denotes its theoretical, metaphysical basis. This is not an abstract insight into an 
absolute principle — a transcendent vision that perceives the essence of things — it is a 
perception of the orders and patterns of existing things related one to another in the 
cosmic mandala as its sacred components. It is more akin, therefore, to the ‘seeing’ that 
takes place when going to a temple, or, more appropriately in the Tantric context, the 
‘seeing’ of the mandala that takes place at the climax of initiation. 

Again, the word ‘darsana’ denotes what could be called, broadly speaking, a 
religion or religious tradition, and so entails the same problems of definition that we 
encounter when trying to define what religion is in India in general. In this sense, darsana 
denotes both a larger generic identity — what we call ‘religion’ — as well as a specific one, 
what might be called a ‘cult’ with relation to a specific deity, or a ‘sect’. Thus, the religions, 
Buddhism and Jainism, are referred to as darsanas (KuKh 68/50), just as schools of 
Saivism are (ibid. 30/166ab.) The same term may also be used to denote a particular phase 
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their essential nature, (Abhinavagupta) directs (our attention) simultaneously to 
GaneSa and Vatuka also. 


taddevatavibhavabhavimahamarici- 
cakresvarayitanijasthitir eka eva | 

devisuto ganapatih sphuradindukantih 
samyak samucchalayatan mama samvidabdhim M 6 || 


One alone is the son of the Goddess (Para). (He is) Ganapati (the 
Lord of the deities of the senses), " who shines with the beauty of the 


of a religion as in the expression *vaidikadarsana'. Accordingly, the Buddhists, Jains, 
Vedikas (bhatia), Sauras, Vaisnavas and Saivas constitute a group of six 'darsanas" 
(sadidarsana), recalling the standard set of six philosophical systems (saddarsana) (cf. 
JY quoted in comm. on TÀ 29/73cd-75ab). 

Kaulism as a whole is said to be a darsana. In the Netratantra, for example, we 
find a chapter dedicated to ‘the vision of the Kula tradition’ (kulamnàyanidarsana) (NT 
12/lab). The Kula Tantric systems are generally termed daríanas. Jayaratha, in his 
commentary on the NSA of the Srividya tradition, refers to its teachings in this way at 
least twice (at pp. 48 and 125; Padoux 1994: 28). The same term is used by Kashmiri 
Saiva authors to denote the schools of Kashmiri Saivism. Thus, Rājānaka Rama, who 
comments on the Spandakürikà, uses the term *darsana' to distinguish the teachings of 
the Spanda school from those of other darsanas (SpKàvi, p. 39). Bhagavatotpala also 
refers to the Spanda teachings as an independent (svatantra) ‘darsana’ (SpPra, p. 6. 
However, in the case of the other schools of Kashmiri Saivism, apart from the 
Pratyabhijñā, which is constructed in a manner typical of Indian philosophical systems, 
the application of the same term implies added resonances. Mahesvarananda claims that 
the Kashmiri Krama school is more excellent than all the currents (srotas) of the 
teachings of the Saiva scriptures because it is the essence of all the darsanas (MM p. 
171-172). Similarly, Sitikantha in his Mahánàyaprakàsa (Light on the Great Teaching) 
refers to the Krama system as one of several kuladarsanas (MP (1 Sk) p. 111. See also 
Dyczkowski 1989: 75-77.) The term *kramadarsana' is not uncommon (for example, 
see the introductory remarks of the commentary to TÀ 3/256-257 and comm. on TÀ 
4/173ab). Trika is referred to as a darsana several times in Kashmiri Saiva sources. In 
his commentary on the eighth aphorism of the Pratyabhijfáhrdaya, for example, 
Ksemaraja says that Trikadarsana is the highest form of monism (paramadvaya). 
Similarly, although MaheSvarananda distinguishes between the Trika and Krama as two 
darsanas, he maintains that because of their common monistic idealism, there is not 
much difference between them (MM p. 92). In this case, by Trika is meant a 
philosophical system. Jayaratha goes so far as to identify the teachers of the 
Trikadarsana as those of the Pratyabhijiia, which is, in form and content, a typical 
Indian philosophical system (comm. TÀ 4/172). See Dyczkowski 2009, vol. 2, p. 329 ff. 
'? GaneSa, also called Vinayaka, is a deity who creates obstacles and difficulties if he is 
not duly propitiated. But if he is, he removes them. Accordingly, he is commonly 
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Moon. His own abiding state (nijasthiti) is to govern the Great Wheel of the 
Rays (of the energies of Para, Paraparà and Aparā)™ that exists by virtue 
of the (unfolding and) glorious power (vibhava) of those deities. May he stir 
(and lift) up the ocean of my consciousness thoroughly (to pervade the 
universe and inspire me). (6) 


(Ganesa is) ‘one alone’, because He does not depend on any other 
(being to do his work. Thus, he is the one) Lord who, without companion, as the 
ego (directs) the ‘host’, that is, the wheel of the senses, in accord with the view: 


‘Salutations to the one who, like the Sun, (of the ego) bears the office of 
the Lord of the Host, that is, the intellect and other (senses). ©? 


invoked at the beginning of a treatise so that the author may be inspired by him and 
successfully complete his work. Abhinava understands the deity to be much more than 
simply a mythological figure or icon. Ganea is the Lord of the Host of Energies, that is, 
the Lord of the Wheel of Energies (cakresvara) of the body, senses, and mind, As such 
he is the Sun of the ego which governs them. When we experience our grounding in 
consciousness, the ego, that is, the sense we have of ourselves as individual agent and 
perceiver, is realised to be that of universal consciousness. GaneSa, the Lord of the 
Wheel of Energies, is this consciousness, which is the universal and fundamental state 
of the individual ego. The Goddess, three-fold, generates these and all the other 
innumerable configurations of energies (sakticakra). They are Her unfolding radiance, 
According to Jayaratha, this is Ganesa’s solar nature as the Sun of the ego. Abhinava 
associates him with the moon. According to Jayaratha, this is so when he is identified 
with the downward, inhaled breath (apána). Jayaratha couples him with his brother 
Vatuka who, like GaneSa, is also the son of the Goddess. Vatuka is the Sun of the 
exhaled breath (prüna), whereas GaneSa is the Moon of the lunar, inhaled breath 
(apána). 

?! Swami Lakshmanjoo (1995: 4): ‘in reality the task of all the senses, to grasp etc. their 
Objects is accomplished by the sovereignty of Siva's three powers, namely, Para, 
Parapara and Aparà. This is the point of saying this." 

Swami Lakshmanjoo explains that innumerable assemblies of energies 
(Sakticakra) are created by the play of these three powers. Ganeéa governs them all and 
so, abiding within his own nature, he is the Lord of the Assembly — Cakreévara. As such 
he is a development of Parà. 

'? The Sun that symbolizes the ego is said to have twelve rays or forms, one for each 
month of the year. They correspond to the twelve senses, namely: the intellect, mind, 
five organs of action and five organs of perception. According to the Sarhkhya, and 

aivism in general, they develop from the ego and are governed by it (see below 
9/233 ff.). Sensory consciousness, empowered by its own vitalizing force, successively 
and yet instantaneously goes through all the phases of its relationship with the perceiver. 
This takes place initially seemingly externally, when consciousness operates as and 
through the conditioned ego, which it relates to objectivity (idam) as a subject (aham). 
Inwardly the subject (aham) abides alone as the one, unique and pure self-awareness of 
unconditioned consciousness, independent of it; then, through the activity of the deified 
senses, as the great rays of reflective awareness radiate from the Sun of subjectivity at 
one (tanmayataya) with their object. In this way the boundless ocean of the perceiver’s 
consciousness is stirred up by the expansion of consciousness the senses arouse. 
Expanding, it dissolves away the impurity of the duality of objectivity, as each object of 
sense is realised to be the power of transcendental awareness to take up any form, even 
as it recognizes it to be nothing but itself. They are the inner and outer forms of the 
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Thus ‘by virtue of the (unfolding and) glorious power', that is, by the 
expansion (of consciousness) which is the Supreme Light of ‘those’ deities 
mentioned in the previous (verses), the ‘great rays’ which are the deities of 
each of the senses (that continuously) come into existence (bhavanasila) by 
(unfolding and) shining effulgently at one with them, in accord with the view 
which will be expounded further ahead, namely that *what does not rest there 
(ie. in consciousness) is (as unreal) as a sky flower. "Acting there like the 
Lord of their Wheel, it is ‘his own abiding state (nijasthiti)’. ‘May He stir 
(and lift) up’ ‘my’ own ‘consciousness’ which, because it is unfathomable, is 
(like an) ‘ocean’; that is, may He make it expand and generate a state of oneness 
with it (tadekamayatd) by means of the consciousness that has flown out from 
each of the senses. (And may He do it) ‘thoroughly’, that is, all around and in 
every way, by destroying" the impurity of the objects of sense. This is the 
meaning. 

(He is) said to be ‘beautiful like the radiant moon’, as that accords 
with (his power) to lift up the ocean (of consciousness) (as does the moon the 
sea). In actual fact, what is indicated in this way is that He possesses the 
pervasion (of the descending, inhaled lunar) breath (apana) (that elevates 
consciousness). 

Again, He is ‘the son of the Goddess’. Vatuka is also such (that is, the 
goddess's son), but (Vatuka is black, whereas GaneSa’s) body is white, and so 
id to be) ‘beautiful like the radiant moon’. The teachers indicate in 
this way that (GaneSa) possesses the pervasion (of the ascending, exhaled solar) 
breath (pràána). As is proper (according to the) Kula scriptures, the epithet ‘son 
of the Goddess’ refers to both (Vatuka and GaneSa).'** That is said (there): 

‘The son of the Goddess here is Vatuka, who is surrounded by his 
’ Also: *Ganesa, who removes obstacles, is the son of the Goddess . . .” 


energie: 


(Now) surely it is (said) here in the scriptures and elsewhere that: 


same thing. When reflectively realised as all things, ‘I’ consciousness (aham) unifies 
consciousness into a state of plenitude that holds within itself all its manifestations 
(abhdsa) as their essential nature. Thus, although beyond time and space, it manifests 
phenomenally as the ordered succession of moments and the harmonious juxtaposition 
of spatial relationships of the aesthetically inspiring splendour of diversity. 

'* Below, 8/3cd, also quoted in TÀv ad 5/82cd-83ab (82), the full verse ad 6/21-22ab, 
ad 7/62cd-63ab, 10/3-5, and 13/112cd-113ab. 

' Read with MSs Ch, J, Jh, Ñ T and D —vilüpanena for vilayanena. 

135 Jayaratha seems to have inherited an interpretation of this verse according to which it 
refers to two of the Goddess's children — Ganeśa and Vatuka (the child Bhairava). This 
view is based solely on considering what is probably just an epithet of Ganesa, ‘the son 
of the goddess’, as a reference to Vatuka. Although Jayaratha agrees with this view, he 
is aware, it seems, that it is somewhat strained, especially because Abhinava refers to 
just one son of the goddess, as Swami Lakshmanjoo (1995: 4) also points out. So, he 
defends it here by saying that the expression ‘son of the goddess’ refers to both. Ganesa 
is the consciousness that governs the senses. He presides over the inward moving breath 
(apana), which is consonant with the inward movement of sensory energies that feed the 
perceiver, filling it with the outer objectivity made manifest by Vatuka, who presides 
over the outward moving breath, which corresponds to the outward movement of the 
energies of the senses. 
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“One should praise"* (one’s own) current (of scripture) and the lineage 
(of the teachers), as well as one’s own teacher. By failing to praise them one 
would be (no better than) a thief." 


In Praise of the Teachers 


In accord with the view stated here and elsewhere, it is necessary indeed 
for those who compose (such) treatises (Sastra) to praise their own teachers etc. 
(It is said that): 


‘Just as the stars in the sky do not shine when the sun is present, in the 
same way in the presence of the Kulàgama the Siddhànta Tantras shine not.” 
Therefore, nothing apart from the Kula (teachings) can liberate from 
transmigratory existence." 


Thus, even though (the teaching of) the treatise about to be expounded 
is of two kinds, consisting as it does of (both the) Kula and the Tantric 
modalities (of practice) (prakriya), " and because, as the above reference 


!* Read saritünam for sarikhyánam, and prakirtayed for pravartayed. 
1 Concerning the development of the Kulagama as a distinct category of scripture, see 
Dyczkowski 1988: 59 ff. 
'** Tantric practice, which for the most part is ritual in the Tantras but also yoga, 
presents itself there in two modalities, called Tantric (tantracara, tantraprakriya) and 
Kaula (kulacára, kulaprakriyà). Broadly speaking, the former is milder in relationship 
to the latter. The deities tend to assume a gentle form. The offerings made to them are 
vegetarian, and the cult is largely in the public domain, although formal entry into it 
does require initiation. The main deities are mostly male, as are their attendants. The 
Kaula, on the contrary, is ‘fierce’, energetic and secret." The main deities generally 
have fierce or ‘erotic’ forms, as do their attendants. Female forms are generally 
dominant. The goddesses, fierce or ‘erotic’, major or minor, are yoginis. These are of 
many varieties and in huge numbers. Animal sacrifice and the offering of bodily 
substances are the norm. The latter may include sexual fluids obtained through ritual 
intercourse, although, as one would expect, these are usually represented by symbolic 
Substitutes. Entry into these cults, which in their basic form are secret, necessarily 
requires an initiation which takes place by penetration (üvesa) of the deity into the 
neophant, who is ‘pierced’ by its energy. 

The Kaula modality is more similar in many respects to the ‘folk religion’ of 
India than is the Tantric. They both include worship with non-vegetarian food offerings 
and alcohol to fierce, and sometimes, capricious beings for protection from the ills they 
may cause. They reside in specific places, engender possession (Gvesa), may instigate 
and gratify sexual desire, and be invoked to assist in ‘black’ magical rites to subjugate 
others or for special assistance in the course of daily life, a crisis, or danger. Invoked for 
higher spiritual practice, they are considered to be especially powerful spiritual beings. 

Just as the Tantric modality predominated in the generally dualist Siddhanta 
Agamas, the Kaula modality predominated right from their inception in the traditions of 
the more nondualist Bhairava Tantras, especially those belonging to the Vidyapitha (see 
Sanderson 1988 and Dyczkowski 1988: 104 ff.). The Kula modality or method is 
fundamentally related to the extensive Yogini cults'of these Bhairava Tantras, as the 
original Kulas were groupings of Yoginis associated with their predecessors, the Eight 
Mothers (mdtrka). Kula literally means ‘family’, which is both the ‘family’ or group of 
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deities headed by the main deity of a Kula, who is its ‘leader’ (kulanayika or 
kulanáyaka), and the ‘family’ of Kaula practitioners, headed and led by their teacher. 

Yoginis proliferates to immense degrees to form ‘families’ of Yoginis, from 
which emerge the Great Goddesses, first of the Bhairava Tantras, especially those 
belonging to the Vidyapitha (‘the sacred seat of Vidya’ — i.e., the female Mantra deities) 
(see below, note 1,272 and 1,776); then, when they developed independently, the Kaula 
Tantras. Accordingly, the teachings of the Kulas are said to come from the ‘Yogini’s 
mouth’, The MV refers to independent ‘kulasastras’ (MV 1/49). At the same time, it is 
clear that within the ambit of the system the MV is expounding, it perceives that only 
certain prescriptions are specifically Kaula (kuloktavidhi). Chapter nineteen is dedicated 
to Kaula practice (kaulikavidhi), which aims at the attainment of accomplishments 
(siddhi) of the yogis who follow the Kula path (ibid. 19/100-101ab). The rites should 
begin with the worship of a specifically kulacakra (ibid. 19/5). Moreover, it is clear that 
the practitioner initiated in the Trika of the MV also belongs to a particular Kula, as the 
Tantra enjoins that he should repeat only the mantra of his own Kula (ibid. 19/9), which 
is related to a particular quarter of space. 

In the course of time, the Yoginis developed their own independent schools and 
scriptures, called ‘Kulāgama’. The distinction between one and the other traditions to 
which particular Kulàgamas belonged was, as with the Tantras of other s, 
determined by the principal deity from which they originated and on which its principal 
rites and yogic practices focused. Thus, Kula doctrine and practice adapted to the 
specific sectarian context of the particular school of the Bhairava Tantras in which it 
appeared. The pliable nature of Kula as a *modality' or method allowed the formation of 
Trikakulas and Kalikulas, for example, within the Bhairava Tantras, that thus remained 
Saivite despite the very large Sakta input of the Kula modality. The distinctive feature 
of these systems is not so much their doctrinal or even symbolic content, although they 
are configured in a specific way in each system. What is most distinctive is the principal 
deity or group of deities (Yoginis and Bhairavas) which is the focus of each one. 

At first sight, it may seem that Jayaratha understands Kulaprakriya to be 
simply what is taught in the Kulagamas, and Tantraprakriya that of the 
Siddhantigamas. However, the distinction between them is not so straightforward. 
Jayaratha explains that Tantraprakriyà is taught in all the five currents of the Saivagama. 
These include both the Siddhantagamas and the Bhairava Tantras. Their close relationship 
is expressed by an interesting analogy. The five currents of Saiva scripture issue from the 
five faces of SadaSiva. Jayaratha links them to the Tantraprakriyá. Associated with them 
are the five configurations of energies embodied in Yoginis, who constitute the core of the 
Kalikula. These are worshipped in what Jayaratha calls the ‘special modality’ 
(visisaprakriya). Thus, it is clear that Tantraprakriya is not simply Saivasiddhanta. Indeed, 
Abhinava's construction of the rites of the Tantraprakriyà draws from various sources, 
including the Trika MV as well as Siddhanta sources, the Siddhanta-like Svacchandatantra, 
and other Bhairava Tantras. Tantraprakriya is already a mix of the two modalities at the 
original scriptural level, especially in the Bhairava Tantras. Generally, in most 
Siddhantigamas the Kula modality is absent or very poorly represented. However, they 
supply a substantial part of the basic worldview and practice of the Bhairava Tantras — one 
could say that part which makes them Saiva in the broad sense — although they also contain 
much that is distinctive. Thus, they are especially centred on the worship of Yoginis, which 
is largely absent in the Siddhanta, and female divinities, who are secondarily there. 
Moreover, as we have noted already, the offerings are derived from bodily substances. 
Perceiving his sources globally from the Trika perspective, Abhinava draws from one and 
then the other to form his composite system, just as the Tantras themselves do, but he does 
so more systematically, drawing from a larger pool and taking care also to name his 
sources, which Tantras only rarely do. Thus, he may begin with a rite drawn from one 
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declares, the Kula modality is more fundamental (pradhanya) than other 
modalities, (Matsyendranatha, the teacher) who brought it (down to earth) and is 
the lord of the fourth (Kali age) (turyanatha), is praised first," in accord with 
the teaching described in (passages) such (as the following): 


source and then present its equivalent from a Tantra of a different school. In this way his 
Tantraprakriyà includes so many Kaula elements that even when they are not the basic rite, 
they are presented as the highest and most important part of it. They are not just 
alternatives. They empower and complete the rite. This is a major reason why Abhinava 
considers Kaulism to excel, and moreover, that Trika is its highest form. These Jayaratha 
calls ‘special modalities’ because he wishes to maintain, true to Abhinava’s exegesis, the 
purity of Kulaprakriya. Tantraprakriya is the basic, necessary, and essential modality of 
ritual that must be regularly performed (nityakarman). In this sense, Kulaprakriyà is not an 
independent modality. However, it is, insofar as it draws exclusively from Kaula elements, 
This independence is represented by the view that the Kulaprakriya is the teaching of a 
sixth current, which comes from the Yogini’s mouth (see below, 28/146cd-147 and 
comm.). 

Distinguishing between these two liturgical modalities, Abhinavagupta treats 
the rituals of the Tantraprakriyà as basic (nitya), and those of the Kulaprakriyà as 
optional ones (naimittika), for which only some initiates are fit. The rites described in 
chapters fifteen to twenty-eight belong predominantly (but not entirely) to the former 
modality, while chapter twenty-nine is concerned exclusively with Kulaprakriya, the focus 
of which is Adiyaga (the ‘first’ or ‘foremost’ sacrificial rite) or Kulayaga, which 
involves the offering and consumption of meat, wine and the sexual fluids produced 
during ritual intercourse. The remaining eight chapters are concerned with common 
matters that are accessory to the rituals of the Tantráloka, such as the drawing of the Trika 
mandala, mantras, the authoritativeness of the scriptures, and more. The two together 
constitute the liturgy (paddhati) of the Anuttaratrika (see below, 1/14), which Jayaratha 
calls anuttaratrikürthaprakriyà (below comm. on 1/16). We will see a little further ahead 
that Jayaratha explains that the Tantraprakriyà was taught in the tradition (mathika) 
founded by Traiyambaka (also called Tryambakaditya) (introductory lines below to 
1/8), who taught nondualist Saivism, whereas Amardaka and Srinatha taught its dualist 
and dualist-cum-nondualist form, respectively (see below 36/11-15). A fourth lineage 
issuing from Saiva monastic centres (mathika), called ardha(tryambaka)mathika, was 
founded by Tryambal daughter (below TÀv ad 1/8). This transmitted the teachings 
of the Trikakula, which is roundly identified with the Kula modality. 

Note that we have no record mentioning this fourth transmission prior to 
Abhinava. This surprising fact leads one to reflect on the possibility that it was a 
convenient fiction. But whether it was or not, we have here an indigenous Kashmiri 
Trika lineage that right from the start it is closely connected to the transmission of 
nondualist Saiva philosophy that developed into the Pratyabhijüà, thus mirroring 
Abhinava's exegesis of Trika. It is also very significant that the unnamed founder figure 
is a woman. Women assuming the role of a guru is notoriously rare in India except in 
Kaula traditions (including the Buddhist ones). The highest Kaula teachings are 
transmitted by Yoginis, as happens in the Krama also, thus underscoring the strongly 
Kaula identity of the Trika of this Kashmiri mathika. See Dyczkowski 2009, intro. vol. 
2, p. 266-273. 

"^ Abhinavagupta praises Matsyendranitha first, before all the other teachers mentioned 
at the beginning of his monumental Tantráloka. In this way, he clearly declares his 
predilection for Kaulism. The Kula modality is a secret practice (rahasyavidhi) (below, 
29/1-2ab), which is particularly associated with the transmission of the Siddhas 
(siddhakrama) known as the Yuganathas (Lords of the Ages), who taught Kaulism in each 
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‘Beloved, Bhairavi (first) obtained (the teachings concerning the 
practice of Kaula) Yoga from Bhairava and, having obtained it,"^ O fair-faced 
one, it was then (received) from her presence by the Siddha called Mina, that is, 
by the great soul, Macchanda, "' in the great seat (mahdpitha) of Kamarüpa." 


mme afroa 
at meaa | 
FAN aera STE 


of the four Ages (cf. Sanderson 1988: 681), and so Matsyendra, the teacher of this fourth 
Age, was the fourth Natha (see below, comm. on 29/3). He may well have been a 
historical figure. If so, he probably lived sometime between the 8" and 9" century, when 
references to him began to appear in the Tantras. Matsyendra is a major authority. The 
founder of an independent Kula, of which the Kaulajriánanirnaya and other such Tantras 
attributed to him are the scriptures, he is regarded as the founder of all Kaulism. The deities 
of the KJN are KuleSvara and Kule$vari, that is, Bhairava and Bhairavi, who are 
identified with Akula and Kula. They are worshipped in the midst of a circle of the 
Eight Mothers whom they govern, along with, by extension, all the Yoginis that 
emanate from them. Neither the god nor the goddess in the KJN has a specific identity. 
All the gods of the Kaula type are Bhairavas and the goddesses Bhairavis. One could 
simply say in a nondescript way that they are Siva and Sakti. Thus, one could describe 
the cult of the KJN as non-sectarian Kaulism, Some other works attributed to 
Matsyendra, such as the printed Akulaviratantra and the unpublished Kulapaiicasika, 
are of the same type. However, we also have examples of sectarian texts attributed to 
Matsyendra. One is the Guhyasiddhi, which should not be confused with its Buddhist 
namesake. Overall, this text is also non-sectarian, but it contains passages that relate it 
to the Kubjika tradition. One wonders whether they were inserted to appropriate it to the 
Kubjikà cult. Another sectarian text attributed to Matsyendra is the Urmikaularnava, 
which belongs to the Kalikrama (one could also call it the Kalikula). More significantly, 
Matsyendranatha is regularly worshipped along with the three Nathas, as mentioned 
above, in the Tantras belonging to the Kalikrama. We find this for example in the 
Devipaficasataka, which as we shall see is a major Tantra of this Kaula school. 
Abhinava prescribes the same at the beginning of the Kaula liturgy taught below in 
chapter twenty-nine. Matsyendra’s importance in the traditions of the Kulagama, and the 
absence of references to him prior to their development, suggests that before him Kaulism 
existed only in the diffuse form outlined in the previous note as a special, more deeply 
secret teaching of the Yogini cults of the Bhairava Tantras. Thus, although not the founder 
of Kaulism in its earliest forms, Matsyendra represents a major watershed in its 
development, at a point where it originated independently. The transition out of this 
pervasive presence into independent Kaula schools is signalled by his legendary 
intervention, which we shall examine below in note 143. See Dyczkowski 1988: pp. 65, 
83 ff. and Dyczkowski 2009, vol. 2, p. 319 ff. 

'? Read prapya for vyápya. 

"1 Sanderson (2009: 27 n. 73 and 2007: 264 n. 94) suggests that the name Macchanda 
(which means ‘fisherman’) is probably derived from the Middle Indo-aryan synonym 
macchamda (< macchabamdha). The name Matsyendra can be explained as a 
Sanskritisation of Macchanda, and Minanatha as a synonym of Matsyendra, both of 
which mean Lord of the Fish. Concerning the various related names of 
Matsyendranatha, see Dyczkowski 1988: 163 n. 23. 

'* Concerning the location of Kamarüpa (which is in Assam) and the other ‘great seats" 
(mahapitha), see Dyczkowski 2009: intro. vol. 1, pp. 553 ff. 
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HÀ E aA: WH: 1 I 


ragarunam granthibilavakirnam 
yo jalam aténavitanavrtti | 
kalombhitam bahyapathe cakara 
stan me sa macchandavibhuh prasannah M 7 \\ 


May the pervasive lord Macchanda (the Fisherman) be pleased 
with me, he who cast along the outer path the net (of Maya) that, red with 
(colour and) attachment, fashioned (artistically) with (many) parts (kala) 
and strewn with knots and holes, spreads and extends (in all directions).'^ 
e) 


13 This verse draws some elements from the third passage cited by Jayaratha in the 
commentary. Abhinava alludes to a well-known legend, of which there are numerous 
versions (see Bagchi 1934: 21 ff.), relating the origins of the Kulagama. As Trika is a 
Kula system, its scriptures are understood to belong to this corpus or to be closely 
related to it. Accordingly, as Kula is the highest form of Saivism, Abhinava first praises 
the teacher Matsyendra, who revealed it, before all the other teachers. Matsyendra 
said to have recovered it from the belly of a fish he caught in a ‘net of energies’ 
which Abhinava alludes in this verse. The version in the Kaulaj nanirnaya, which is 
one of the earliest, reads as follows. The god is speaking to the goddess: 


"When I went along with you to the Island of the Moon, (our son) Karttikeya 
came in the form of a young boy. In a deluded state, (he) stole the (Kula) astra. O 
goddess, you told me that Karttikeya stole it. O fair lady, I went to the sea and looked 
(everywhere) with the vision of knowledge. O beloved, having caught a fish (T) cut open 
(its) belly. Taking (the sastra) that was in the belly of the fish, (I) took it home. Once 
wrapped in the cloth of knowledge, my (sastra) was concealed and protected. Then, O 
mistress of the gods, (Karttikeya) was angry and that same (god, assuming the form of 
a) mouse, made a hole and from the tunnel (he bored), (the astra) was thrown into the 
sea. 


It was eaten by a great fish of vast size. I became angry and made a net of energy 
(Saktijala). The fish was (caught in the net) and dragged out of the seven seas. O 
beloved, that great fish did not come (out of the net). His strength was as great as mine, 
Generated by the radiant energy of knowledge, he was hard to overcome even by the 
gods. (I) then abandoned (my) Brahmin (caste-status) and (assumed) the nature of a 
fisherman. O goddess, I am that fisherman and I made (for myself) the condition of a 
fisherman. I then dragged the fish caught in the net of energy (out of the water), and 
having cut open the belly of the fish, took the Kulagama. O greatly meritorious one! 
Although a Brahmin, I assumed the condition of a fisherman. The Brahmin who killed a 
fish is known as Matsyaghna (the Killer of the Fish). As (I) created the condition of 
(that) fisherman, (this) leader of Brahmins is a fisherman,’ (KJN 14/27-37) 


The main points of this story, including some not mentioned in this reference, 
can be summarized as follows. The Kulügama was revealed by a fisherman in 
Candradvipa (‘the Island of the Moon’). The fisherman was Matsyendranatha, who was 
originally a Brahmin who renounced his Brahminical status to secure this secret 
knowledge. He then went to Kamarüpa, where he revealed it for the first time. The 
Kulagama was stolen from Candradvipa by Karttikeya in the form of a mouse (musaka 
lit. "thie), who threw it into the sea, where it was devoured by a big fish. 
Matsyendranatha caught the fish and recovered the scripture from its belly, which is 
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*He' is Macchanda (i.e., Matsyendranatha), famous as the one who 
brought all the Kula scripture (astra) down (to earth) (avataraka). 


"The fish (maccha) are said to be the bonds, which are the fickle 
fluctuations of the mind. As he has severed them (chedita) in the past,'* he is 
called Macchanda.’ 


According to such statements, Macchanda, whose nature is to sever the 
fetters, is the ‘pervasive lord’ because he is endowed with the Supreme Lord's 
penetrating absorption (samdvesa). ‘May He be pleased with me’. The 
meaning is: may He reveal (my inherent) competence to share with others (and 
participate in) the vision of my own (true) Self (sva@tmadarsana).'*° 

The ‘net’, in which fish are caught, is Maya, which is like magic.” 
(Abhinava says that) he ‘cast it along the outer path’, in accord with such 
statements as: 


why he is also called Matsyaghna (or Macchagna) ‘the Killer of the Fish’, It is hard to 
say how close to the ‘original’ form of the myth this version is. As his name suggests, 
Matsyendra — the Lord of the Fish — was in all probability represented as a fisherman in 
the very first legends. Abhinavagupta portrays him casting his net in the ocean of 
transmigration. However, he is silent about his original brahminical status. Similarly, in 
the version of the myth narrated in the Kularatnoddyota, a Kubjika Tantra, 
Matsyendranütha is not said to be a Brahmin. However, the author of the KIN — 
whether, as the colophons claim, he was Matsyendranatha himself or not — is anxious to 
stress that the founder of Kaulism was a Brahmin. He was not a real fisherman, we are 
told, but Bhairava himself who, when in human form is, first of all, a Brahmin, and then 
if he chooses to be, of any caste, however low. It sounds at first as if the original 
Matsyendra was indeed a low-caste fisherman and that his authority to recover — or, 
some might prefer, compose — süstra is derived from his being originally a Brahmin. 
Again, the fact that the sdstra is inside a fish compels the person who wishes to recover 
it, to kill it. In other words, the Brahmin Matsyendra had to fall from his high caste 
status to that of a low-caste fisherman in order to gain access to the Kulagama. The 
message is that this is the ‘fall’ every Brahmin will have to undergo. However, this 
degradation in caste terms is an upgrade in terms of Kaula practice. Indeed, if he were 
not to know Sanskrit, one would wonder whether he was not originally a low-caste 
fisherman who in these legends is upgraded by claiming for him an earlier high-caste 
status. See Dyczkowski 2009, intro. vol.2, p. 318, ff. 

'“ This and the following two unidentified citations praising Matsyendranàtha appear to 
be drawn from one or more Kaula texts specifically associated with Matsyendranatha. 

"5 Read purd for yada. 

“© Svütmadarsanasarvibhàga- may also mean ‘to share with others my own/his own 
vision (of reality)’. In other words, Jayaratha is saying that Abhinavagupta is inherently 
fit to have a vision of his true nature and share it with others. Even so, he prays to 
Matsyendranatha to reveal it to him, and also implicitly (if we take the ‘me’ to refer to 
oneself not just Abhinavagupta) to others like him. 

' The word ‘magic’ translates indrajala, which literally means ‘Indra’s net’. Indra is 
the king of the gods. He appears in the Atharvaveda as a magician who performs 
conjuring tricks by casting the net of delusion on his audience (AV 8/8/8). Swami 
Lakshmanjoo (1995: 5): ‘The principles from Earth to Maya are one great net which is 
transmigratory existence. In it are caught the fish in the form of those who are ignorant 
because of their countless desires which are the latent traces of the objects of sense." 
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"There are eight Siddhas, great souls who are behind the net (jalaprstha) 
(of Maya) and are beautifully radiant (with their spiritual power) (sutejas)." ^* 


The meaning is that (Abhinava is saying that) by paying close attention 
to the nature of the Fourth State (of supreme consciousness)" and so, by 
removing the contraction (which confines consciousness), I lead (my disciples) 
to the state that cannot be an object of attention (anavadheyata). 5? 

And that (net) is ‘red (with colour)’, that is, it is coloured (raga) red 
with (some red) substance such as ochre, as well as with the metaphysical 
principle (called) ‘Attachment’ (rágatattva).^' (Coloured red in this way,) it 
casts forth" and proceeds (gacchati). Thus, in accord with (its etymological) 
meaning, (the net) is also the unfolding of each particular plane of duality. It 
is ‘strewn with knots’, that is, it is pervaded by fetters ‘and holes’, that is, 
places where water passes out (through it).' (We can also analyse this 
compound to mean) ‘in the knot’ (in the sense of) within this, the second type 
(bheda) of Maya." It is ‘strewn’, that is, pervaded ‘with holes’ (in two senses, 


'* Swami Lakshmanjoo (1995: 5): ‘It is said that Macchananátha by his own free will 
placed eight great souls who shine with their own innate radiance above the great net 
which is transmigratory existence. They teach all those people who are penetrated by the 
descent of the power (of grace) how they should avoid the noose of this net of Maya 
and, abiding above it should shine (in the same way).’ 

19 Matsyendra, the Natha of this the fourth (kali) Age, is the fourth Natha, here 
implicitly identified with the Fourth State of supreme consciousness, beyond the three 
states of waking, dreaming and deep sleep. 

150 Cf. below, 2/12. 

'' Concerning ragatattva — the metaphysical principle of attachment, as distinct from a 
personal attachment to something, see below, 9/199cd-201ab. 

3! Read irayati for iyarti. 

! The word ‘raga’ — ‘attachment’ or ‘colour’ is here said to be derived from these two 
words formed from the root ‘ir’ which as a causative has the sense of ‘to agitate, throw, 
and cast’ and ‘gam’ ‘to go’. 

154 The knots of the net of Maya are binding, and its holes do not allow higher states of 
consciousness to be retained within its domain. Plotinus (c. 204-270 CE) makes use of 
the same metaphor. Coleman Barks (2010: p. 9) explains: ‘Plotinus has a wonderful 
metaphor for the predicament of human consciousness: a net thrown into the sea. This is 
what we are with our longings, our works of art, our loves. We are the net. Soul is the 
ocean we are in, but we cannot hold onto it. We cannot own any part of what we swim 
within, the mystery we love so. Yet the longing we feel is there because of soul. To 
some degree we are what we are longing for. Some part of the ocean swims inside the 
fish. In Plotinus’s view the visible universe — the entire cosmos, nature, ourselves, and 
all that we do — is a net thrown into the ocean of soul: 

‘The cosmos is like a net thrown into the sea, unable to make it its own. 
Already the sea is spread out, and the net spreads with it as far as it can, for no one of its 
parts can be anywhere else than where it is. But because it has no size, the Soul’s nature 
is sufficiently ample to contain the whole cosmic body in one and the same grasp." 
Ennead 4 section 9 
"5 Maya, also called the Night (nis), ‘perceives and forges the duality between one's 
own (conscious) nature and the flux of phenomena (bhàvaugha) that manifests clearly 
within the jewel of the pure, free Self.’ (below 4/112). It is not only the distortion of the 
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that is,) with the cavities (bilakdra) that are called (its) wombs (bhaga), and 
(from another point of view,) the planes of worldly experience." It ‘spreads 
and extends (in all directions)’. It has length and breadth because it is 
omniform and its nature is to extend in every direction. It is ‘fashioned with 
(many) parts (kala)’. (Each part) is a particular limitation, or else ‘part’ (kala) 
(may also mean) the principle of limited agency (kalatattva), (the implied) sense 
being that it is ‘fashioned’, that is, made (with all the principles from there) 
down to (that of) Earth.'*’ As is said: 

‘The net is Maya. One who contemplates Kula should tear it apart. 
(This) great net is omniform and is strung together with the threads of the 
channels (of the vital breath) (nadi). Endowed with the worlds and the senses, it 
is made firm with the knots of the principles (tattva) and is associated with the 
power of limited agency (kala) and attachment (raga) (of the fettered soul) . . ^ 
and so on. 


‘(The teachings had been lost, and so) then"* at the command of the 
venerable ""Srikantha, (three) Siddhas came down (to earth). (They were) the 


perception of duality, it is also a kind of substance which is the material cause of the 
unmanifest state of Nature (prakrti) and so, ultimately, of all its products (9/40cd-42ab). 
As the Night, it contains them all as countless potential energies (9/150cd-151ab); as 
such it is the insentient (13/3-5) principle of Maya (mayatattva). May is also called the 
Cavity (bila), the Abyss (gahvara) (9/212) and the Cave (guha) (9/208ab), because this 
worldly life of duality is dark as is a cave or a deep crevice in the earth in which things 
are only perceived dimly (below 8/305ab (8/304)). Again, Jayaratha (ad 8/259ab-260cd 
(8/258cd-260ab)) explains that ‘Maya is of two kinds, as the Knot (of ignorance) 
(granthi) and the principle (tattva) (which correspond to its disturbed and undisturbed 
aspects).’ (See also TÀv ad 9/154ab). The Knot of Maya brings about the ‘contracted’ 
condition of consciousness, in which duality between perceivers and their objects 
prevails (see below, note to TÀv ad 8/9-10). Maya itself is defined as the ‘Knot’ (note to 
TAv ad 4/38). World orders (bhuvana) are distributed in these two aspects (8/298cd 
(8/298ab) ff.; also 9/149 ff.) as well as a third, namely, the energy (Sakti) of Maya. Thus, 
there are three forms of Maya, as the power (mayasakti), as the Knot (ma@ydgranthi) and 
as the principle (mayatattva). As reported by John Hughes, according to Swami 
Lakshmanjoo (without reference to any source), these three are accompanied by the 
three impurities and generate them, namely, Anavamala, Mayiyamala and Karmamala, 
respectively. 

'* Maya is the energy of consciousness which generates objectivity. It is the Goddess, 
who is represented as the Womb (yoni, bhaga) from which the universe issues forth. 
The one womb of Maya is said to consist of the countless wombs from which issue the 
world orders, and the countless individual worlds of each of the innumerable living 
beings (see below, 8/309ab-310cd (8/308cd-310ab)). The ‘holes’ represent both the 
worlds, which are planes on which individual souls experience the consequences, good 
and bad, of their respective Karma, and their sources. In other words, these worlds are 
‘the wombs’ of Maya into which individual souls are reborn. 

!57 The principle of limited agency, that is, the Force (of limited agency) (kala), is the 
last of a series of six principles called the Obscuring Coverings (kafcuka), that are 
directly related to Maya. Beyond them are the Pure Principles, that are not conditioned 
by it. The Impure Principles, in which the duality of Maya dominates, extend from the 
principle of Maya down to the principle of Earth. 


555 Read as below (36/1 Ic): radā Srikantha- for rimacchrikantha-. 
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ones called Tryambaka and Amardaka (along with) Srinatha, who were skilled 
respectively in the nondual, dual and dual-cum-nondual teachings of Siva 
(Sivasdsana). The first one gave rise to a second lineage that (originated) from 
the school (krama) (of his) daughter which, well-established, is called the 
lineage of Ardhatryambaka (Half of Tryambaka).'? Thus there are three and a 
half orders (mafhika)'" (that have originated) here from the lineages (of the 
Saiva) tradition (santatikrama)." 

According to this view, which will be stated further ahead, amongst the 
three and a half orders (mathika) called Srisantati, Amardaka, Traiyambaka and 
Ardha-traiyambaka,'® the Tantra modality (rantraprakriyà) which will be 


' Stikantha is the form of Siva who creates the lower principles (below, 6/153ab 
(6/152)), and is the Lord of the deities who preside over world-orders within the domain 
of Maya, which he destroys and recreates in each cosmic cycle (6/50ab-153ab (6/149- 
152)). Srikantha is also the first teacher, that is, the form of Siva who reveals the 
Saivagama (TÀv ad 8/9-10 and 36/11) and brings it into the world (37/16cd-17). 

'® From a Kaula perspective, women are considered to be innately more spiritually 
advanced than men. Accordingly, they are given an abbreviated form of initiation which 
is said to be ‘half’ the one a man receives. This may be why this lineage, which passes 
through a woman, is considered to be ‘half’ that of Tryambaka. 

'*! The spread of Saiva schools in the Indian subcontinent was marked by the foundation 
of monastic centres called mathas. The renunciates who belonged to initiatory lineages 
of the founders of these centres and went on to found centres of their own referred to 
themselves as members of the original mafha, and so the term came to be used as yet 
another word for ‘tradition’, ‘lineage’, ‘school’ or ‘order’. Sections of the Siddhanta 
Agamas dealing with their lineages, trans ions and scriptures delight in enumerating 
mathas, and distinguishing them from one another by various ritual features, practices, 
etc. In actual fact, a number of Siddhanta maghas do appear in inscriptions, and some 
buildings have even survived in North India around Gwalior, Candrai and Satna which 
belong to the 10th century (see Mishra 2005). These affiliated themselves to the 
Mattamayüra Matha, Another important matha was founded by Amardaka, who may be 
identified with the Saiva teacher said above to have been the founder of dualist-cum- 
nondualist Saivism. The schools associated with the Bhairava Tantras formally followed 
suit, although originally the Kapalika-like ascetics of these traditions were probably not 
as well institutionalized as their ‘clean’, more purity-conscious Siddhanta counterparts. 
Perhaps a sense of that difference is perceivable in the use of the diminutive ‘mathika’ — 
‘small martha’. The picture seems to be even more idealized in the Bhairava Tantras. In 
the JY, for example, we find a long list of marhikas, far more than one could reasonably 
suppose really existed as concrete places. Some echo of this system remains nowadays 
in the division of the Naga sannyasins into madhis affiliated to parent akharas. See 
Dyczkowski 1988: 200 n. 53. 

"^ These lines correspond to 36/11cd-14ab below. The last line, not quoted by Jayaratha 
says: 'and (they) were extended into a hundred branches by disciples and their 
disciples.’ See also $Dr 7/107-111, quoted below in TÀv ad 1/8. 

In the verses that follow, Abhinava goes on to pay homage to Somananda, who 
was the teacher of the founder of the Pratyabhijfià school, which is thus understood to be 
a direct development from the nondualist Saiva teachings of the Tryambaka lineage. He 
continues by praising his disciple Utpaladeva, and then Utpaladeva's disciple 
Laksmanagupta, from whom he learnt Pratyabhijiia. 

'® Cf. below, 4/265cd-267ab and 36/11cd-l4. This is the lineage founded by 
Traiyambika's daughter, through which Trika was transmitted. Note that Jayaratha is 
careful here not to say that the Tantra modality is the predominant fundamental one. 


TANTRALOKA 61 


explained has come down through the Traiyambakamathikà as the one common 
(basic one) (samanya). Accordingly, (Abhinavagupta now) (rávar) directs our 
attention to (those) teachers. 


Jamia- 
reifen AATA: | 
megredfomso-qmesvWm. I I 


traiyambakabhihitasantatitamraparni- 
sanmauktikaprakarakantivi$esabhajah | 

pürve jayanti guravo gurusastrasindhu 
kallolakelikalanamalakarnadharah M 8 I| 


The ancient teachers triumph. Possessing the special beauty of the 
multitude of authentic pearls from the Tamraparni (river)' of the 


That would not be correct, as Trika is Kaula. But it is true that the Tantric modality, 
which is basic common Agamic Saivism, is common to all, including Trika, that 
encompasses both modalities. 

'* The Tamraparni is a large river that flows down from its source in the Malaya 
Mountain in Karnataka to the end of Tamil Nadu in South India. Although the original 
transmissions are said to take place on Mount Kailash, it is possible that Abhinava here 
implicitly connects these teachers in some way with South India. Sambhunatha’s 
teacher, Sumati, is said to be from ‘a sacred seat in the south’ (daksinabhumipitha) (see 
below, 1/212cd-123ab and comm). We know from the Yasastilaka, which was written 
by a Jain monk called Somadeva in South India in the ninth century, that Trika existed 
there as a Kaula school that taught (no doubt amongst other things) basic Kaula practice, 
i.e., sexual rites and the offerings of wine and meat to the Trika deities (see Dyczkowski 
1988: 6). MaheSvarananada, who lived and wrote in South India around the 13th 
century, quotes from a large number of Kashmir Saiva texts as well as original Trika 
and Krama sources known to Abhinavagupta, although not many Tantras. The Srividya 
teachers like Amrtananda and Sivananda (who was Mahe§varananada’s teacher) wrote 
extensive commentaries on the Nitydsodasikarnava (the Ocean of the Sixteen Nitya 
(Yoginis)) and the Yoginihrdaya (the Heart of the Yoginis), both root Tantras of the 
Srividya (i.e., Tripura) tradition, as well as independent works on the same subject. 
They did this from the perspective of the Kashmiri masters, whom they knew very well 
and quoted from extensively. The Krama system flourished there at least into the 14th 
century. Important texts were written there. Amongst them are two called 
Mahünayaprakasa. One was written by Arnasimha, and the other by an unknown 
author. Another great work was the Cidgaganacandrika, by Srivatsa, who belonged to 
Arnasirnha’s lineage. These were followed by Mahe$varananda' s Mahárthamaijari, the 
root verses of which are in early Maharastrian, revealed to Mahe$varananda by a Yogini 
in the land of the Colas (modern Tamil Nadu) in the mystic state between waking and 
dreaming (MM verse 71). The substantial number of works Mahesvarananda quotes 
unknown to the Kashmiris is testimony in itself to vigorous development there of these 
traditions. However, in Kashmir itself, Muslim rule that was imposed from the middle 
of the 14^ century had largely brought a halt to further major developments. It seems 
that some forms continued in the South practically up to the present day, mostly in 
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(spiritual) lineage named Traiyambaka, they are the stainless helmsmen (of 
the boat that crosses) the ocean of the teachers’ scripture, that heaves with 
the play of (mighty) waves. (8) 


The ‘spiritual lineage named Traiyambaka’ is (his) order (mathika). 
This is the meaning. Thus: 


‘In the past the Saiva and other secret (teachings) were (oral traditions 
preserved) in the cavity of the mouths of (those) great souls, the (Vedic) Rsis, 
and grace operated within them. (However,) with the coming of the Kali Age 
and their departure, the teaching, of which the foremost was that of the Siva and 
other groups (of Saivagamas), became inaccessible and was lost.' (Then) the 
God (Siva), wandering on mount Kailāsa in the (mortal) form of Srikantha, 
came down (from there) onto the surface of the earth in order to grace (the 
world, and (said to) the chaste sage Durvasa: "produce (another) secret 
(teaching) similar to that so that the scripture (süstra) may not be lost." ^ Then, 
once that Lord (Durvasa) had received the command from the god (to do so), 
with effort he generated a mind-born son called Tryambakaditya (to propagate 
it." 


Kerala, where Sakta cults were and still are much revered, unlike Tamil Nadu, where 
the preference is for mild Sadasiva and his male-dominated, vegetarian cult. In the casi 
of the Siddhànta, practically the opposite happened. In the early stages of the exegi 
the Siddhānta Agamas, between the 8th and 11th centuries, the first teachers, beginning 
with Sadyojyotis down through Nàrüyanakantha and Rümakantha, who wrote 
commentaries on certain Siddhanta Agamas and independent works expounding and 
defending Siddhanta theology, were all Kashmiris, Siddhünta Saivism continued to exist 
in a few places in North India at least into the 14th century. After that it practically 
ceased there, probably because of the Muslim domination. In the South, far from the 
Muslims, it flourished, but largely set aside the earlier Kashmiri teachers, who wrote 
exclusively in Sanskrit, for its own, who wrote in Tamil as well as Sanskrit, 

'* Read, as in the edition of the Sivadrsti, durgamagocare for durgamagocaram. The 
printed edition of the SDr reads: alapigrámapramukhe samucchinne ca $ásane for 
kalapigramapramukham ucchinne Sivasasane. Accepting the reading in the SDr for the 
second half of this line, I have tentatively emended kaldpigramapramukhe, which 
makes no sense, to sivadigramapramukhe. 

'* Read with the edition of the SDr, nocchidyeta for nocchidyate. 

17 $Dr 7/107-111. With these verses begins this account found at the end of the 
published edition of the Sivadrsti of the legendary history of how the nondual teachings 
of Tryambaka reached Somananda. Nemec (2011: 22), observing that most manuscripts 
do not include this passage, argues that it may not have been part of the original text. 
Nonetheless, it has been accepted from early on as being an authentic, traditional 
account, as Jayaratha’s quotation of it demonstrates. Moreover, Abhinava clearly refers 
to this account in the IPVv 3, p. 402, where, commenting on the word 'sivadrsti, he 
says: 


iti tadgatamasrikanthanathat guruparvakramam sücayati | tatra hi sri$rikanthanüthah 
Süsane samutsanne $ridurvàsomuniri tadavataranaya didesa, so ‘pi Sritryambakddityam 
traiyambakakhye lokaprasiddhya | tairimbübhidhüne gurusantane | pravartayitàrarn 
mdnasam sasarja, — ityüdi vitatya uktam | Srikanthanüthas ca adhigatatattvah 
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As is said in such statements, the one called the venerable Srikantha, 
who lived on Kailàsa, was the first teacher. This is because he brought down 
through the lineage of Traiyambaka the wisdom of the Trika tradition 
(sadardhakramavijiana) which, severed from the stain of the (present) Age of 
Strife (kali), is the secret (and ultimate purport) of all the scriptures.'** 


Srimadanantanathat, so ‘pi Sribhagavacchaktitah ityādi ügamesu nirüpitam iti 
sampürno guruparvakramah uktah | 


"There it is said at length that when the teaching was about to be lost the 
venerable Srikanthanatha taught it to the venerable sage Durvasa so that it might be 
brought down to earth. He also (in his turn) generated from (his) mind the venerable 
Tryambakaditya, who was the founder of the lineage of teachers called Traiyambaka, 
well-known in the world with the name Tairimba. Again, it is said in the Agamas that 
Srikanthanatha learnt the true (teaching) (tattva) from the venerable Anantanatha, and 
he too from the consort of the venerable Lord and so on. Thus, the sequence of the 
lineage of teachers has been taught completely.” 


The account in Sivadrsti continues: 


‘(To Tryambakaditya) he transmitted the secret in all respects. He too, having 
gone to the cave appropriately called Tryambaka, subsequently with his mind generated 
à son there by that name, Fully accomplished, he flew up into the sky, and his son, 
(generated) in the same way, was a Siddha who similarly generated a son. In this way, 
fourteen Siddhas up to the fifteenth son were well-versed in all the (Saiva) teaching 
(sastra). 

At some time, whilst engaged in a pilgrimage in the world, looking outwards, 
he saw a Brahmin girl who was beautiful in form, youth, and auspicious good fortune 
(saubhagya). Having observed that she possessed the (right) characteristics and was a 
virgin girl who was fit to be a proper wife for him, he himself went to (her) father and, 
having requested (her of him, received his consent. Thus), with effort (and care, her 
father) brought that Brahmin girl (to him). (In this way, another Siddha) who was like 
him was born by virtue of that Brahminical wedding. Then, in (due) time, (his son,) 
wandering around, came to Kashmir. His name was Sarngamáditya and his son was 
(called) Varsáditya. He also had a son, the Lord (bhagavat) called Arunàditya. From 
him was born a son of the same kind called Ananda. I, who am such, and called 
Somananda, was born from him. I wrote (this) book called Sivadrsti. It is in this way 
that their extensive order (marhika), called Tryambaka (in Sanskrit) and Terambá in the 
vernacular, has been proclaimed by disciples and their disciples (before me). I have in 
this way provided this modest treatise; (but) even though I have undertaken it, the 
teachers request that it should be adopted (and accepted as authoritative).' 7/112-122ab 


It is a significant fact that Abhinavagupta and others belonging to his tradition 
invariably refer to this source as their authority for the division of the lineages of Saiva 
teachers in this perspective. The absence of references directly from scripture indicate 
that this is an ulterior analysis of the main types of Saiva teachings, distinguished in the 
terms of the types of Saiva philosophies rather than Tantric schools or scriptures. 
Whereas the Srikanthi, which is scripture, divides Saiva scriptures into these three 
categories, i.e., dual, dual-cum-nondual and nondual (see below, TAv ad 1/18), here 

aiva lineages are classified in these terms. 
'* The teachers of the lineage that descended from Tryambaka, the founder of the 
nondualist line, developed the philosophy of the Pratyabhijiia. His daughter transmitted 
the Trika teachings. Abhinava mentions them again (below in 4/266). The presence of a 
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woman in the Trika transmission is significant. Although women are a small minority, 
they appear at several critical junctures in the transmission of the Kashmiri Saiva 
schools. See, for example, below TÀv ad 4/173ab concerning the Krama lineages, in 
which several women teachers figure. However, no earlier reference prior to Abhinava 
has been traced to this lineage. We have seen that Traiyambaka and the other two 
teachers are mentioned by Somananda in his SDr, but he says nothing about 
Traiyambaka's daughter. One gets the impression that Abhinava is referring here to 
some oral transmission, perhaps from his Trika teacher Sambhunatha. Such changes do 
take place as traditions develop. In this case, it is a way of aligning Trika, which is 
essentially a Tantric tradition, with the Pratyabhijiia, which is the nondual Saiva 
philosophical one. 

The Traiyambaka order is equated with one called Teramba which, as we have 
seen, according to Somananda, is its name in the vernacular (SDr 7/121cd). Eighth 
century inscriptions found in Saivasiddhanta monasteries (matha) in northern Madhya 
Pradesh refer to this order, which leads Sanderson to surmise that: ‘it seems likely that 
the Teramba order’s connection with nondualism and Trika was a secondary 
development within an originally Saiddhantika organization’. For more details see 
Sanderson 2005b, p.121, n.79. 

Below (in 37/61ab-62ab (37/60-61), Abhinava tells us that his teacher 
Laksmanagupta belonged to the order of Tryambaka. As he was the direct dis iple of 
Utpaladeva, who learnt from Somananda, there can be no doubt that the Pratyabhijiia is 
what is meant here by the nondualist Saivism said to have originated from Tryambaka. 
This is so even though Somananda made a great personal contribution to it and even 
more so Utpaladeva, who coined the term ‘pratyabhijna’ Crecognition' of one's own 
identity with Siva), from which the name of this school is derived. This line and its 
teachings are clearly distinguishable from Trika Saivism, even though Somananda first, 
and then Utpaladeva after him, make use of terminology found in the Saiva Tantras. The 
latter draws points of doctrine directly from Málinivijayottara. It is clear that a close 
relationship was seen to exist between them early on by the Kashmiri tradition, and this 
is evidenced by attributing the transmission of Trika Saivism through Tryambaka's 
daughter (see note 138 above). One may argue that this is not mentioned in 
Somünanda's account because it did not concern him, but more probably it is because 
this link was set in place after him. At any rate, even if we accept that the mythical 
Tryambaka taught both schools of nondualist Saivism, i.e., the Pratyabhijfia and Trika, 
the two are clearly distinguished right at the start of the transmission. The modern 
identification of ‘Kashmiri Saivism’ (itself a name coined by modern scholars) with 
Trika, as if the word ‘Trika’ were a translation of ‘Kashmiri Saivism’, is very 
misleading. In the context of ‘Kashmiri Saivism’, Trika (or to be more precise Anuttara 
Trika) is what Abhinavagupta expounds in the Tantráloka and its two predecessors, the 
Paratrisikavivarana and before it the Malinivijayavartika and the lost Paficikà. Prior to 
his works we must refer to original scriptural sources. There is no mention of Trika in 
the earliest ‘Kashmiri Saiva’ works, namely, the Sivasütras and Spandakarikd, or even 
in Somananda. Although a connection may be discerned in Utpaladeva's work, even so, 
this does not entail the identification of the Pratyabhijñā with Trika. The first two and 
most voluminous chapters of his [fvarapratyabhijia are entirely concerned with 
philosophical issues, namely epistemology in the first chapter and causality and time in 
the second. These are examined in great detail in the usual mode of Indian philosophical 
discourse, that is, in the form of a debate, in this case with a hypothetical Buddhist 
Opponent. The last two chapters cannot be said to be philosophy in the same way. 
Rather they expound Saiva theological dogmas concerning the nature of the binding 
impurities of the soul, the metaphysical principles, states of consciousness and the like. 
A major structuring feature of his exposition is the division of the hierarchy of 
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(Having praised him), the occasion having presented itself (prasangat), 
(Abhinava goes on) to exult the teachers of the other orders (mathika). 


afr ens wa AAA ufa wf. 
aaya Feat yf 9 od 


jayati gurur eka eva $risrikantho bhuvi prathitah | 
tadaparamürtir bhagavàn mahesvaro bhütirájas ca | 9 Il 


The venerable Srikantha, the one (unique) teacher who is well 
known (prathita) in the world, triumphs, (as does) the lord (bhagavat) 
Mahe$svara,'^ who is another of his forms, and Bhütiraja"" (who is so also). 
(9) 


principles into the domains of a gradation of seven perceivers (see below, note 1,658). 
Although this is found in the Siddhantagamas, the form presented by Utpaladeva 
follows the MV. Here is a clear example of Trika's input into the Praryabhijfia. 
Jayaratha is clearly conscious of both the distinction between them and their close 
relationship. This he expresses by portraying them in terms of the two ‘methods’ 
(prakriya), Tantric and Kaula (see above, note 1,129). The Pratyabhijfià belongs to the 
Tantric method, which is basic nondualist Saivism, common also to the Kaula method, 
which Trika also includes. Thus, there is a great deal of Pratyabhijnà in 
Abhinavagupta's Anuttara Trika. Conversely, there is little Trika in the Pratyabhijiia, 
and what is present there, following Jayaratha's analysis, accords with the Tantric 
method. At the same time, Jayaratha presents, in accord with his tradition, what must 
have been Abhinavagupta's own view, that Trika is ‘the secret of all the scriptures”, and 
hence also by extension that of the Pratyabhijiia. 

'? According to Swami Lakshmanjoo (1995: 6), Mahesvara belonged to the lineage-of 
Srinatha, through whom dualist-cum-nondualist Saivism was transmitted. However, he 
offers no supporting reference for this view, Jayaratha understands MaheSvara’ here to 
be Sambhunatha, Abhinava's Trika teacher, which appears to be correct. Abhinava has 
already identified him with Srikantha in one of introductory verses at the beginning of 
the PTv (intro verse 4), where he praises him as follows: 


jayaty anarghamahimá vip 
Srimanddyaguruh $aribhuli 


fitapasuvrajah | 
rikanthah paramesvarah \\ 


*(My) first (and foremost) teacher, the venerable Sambhu, who is Srikantha and 
the Supreme Lord and has freed a host of fettered souls from (their) fetters by his 
priceless glory, is victorious." 


There is no reason to doubt that MaheSvara, whom Abhinava mentions as his 
teacher below in 3/90 concerning a feature of the interaction of the phonemes within 
consciousness, was Sambhunatha. Elsewhere he says that MaheSvaranatha resides in his 
heart, as is commonly said about a teacher. Siva cannot be meant here, as Abhinava says 
that he taught ‘Entry into the Supreme Plane of Mantra’ (5/97 (96cd-97ab)). This is a 
practice taught in the Trisirobhairava, a Trika Tantra in which Sambhunatha instructed 
Abhinava. Yet we must be careful of identifying Mahe$vara with Sambhunatha in all 
cases. Thus, he certainly was not the Mahe$vara Abhinava says taught the 
Sarvajfidnottara (4/248ab), which, as a Siddhüntügama, could only have been taught by 
Siva Himself. 
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(Saying that Srikantha) is ‘the one (unique) teacher’ indicates that he 
(was the one who originally) brought (the teachings) down (to earth).!7! 
(Abhinava) has elsewhere called *Mahesvara' Parameśa and Isa, (referring to 
him in these ways) as (his) teacher of both the lineages (mathika) of the 
Srisantati'” and the one called Ardhatraiyambika. As he said: 


" It is clear from the following reference that Bhitirdja initiated Abhinava's father: 
‘Cukhulaka, devoted to the path of Siva, the darkness of whose existence in bondage 
was completely dispelled by the rays of the teachings of Siva that arose from the lips of 
Bhütirája' (IPVv vol. 3, p. 405 v. 1). Accordingly, Abhinava mentions Bhitiraja at the 
beginning of the MVV (1/6) just after his father (there called Cukhala): 


“May the glorious, high-minded Bhütirája who (being my father's teacher) is 
even higher than him, surpasses all, he whose zeal is directed towards raising the 
community of devotees (out of sarisára).' (Translation by Hanneder) 


Abhinava quotes a line from Bhütirája in the TSà (p. 30), in which he explains 
the nature of Kali in typical Krama fashion (yad àhur bhütirüjaguravah ksepaj jñānāc 
ca kali kalanavasatayütha). It would appear therefore that Bhitiraja was one of 
Abhinava's Krama teachers. Bhitiraja is again venerated as Srikantha below in 
30/120cd-121ab, and so placed again at the same level as Mahe$vara, who is 
Sambhunitha, Abhinava’s Trika teacher. In other words, Abhinava is placing the Krama 
teachings he received from Bhütirája on the same level as the Trika, both of which are 
ultimately Srikantha’s teachings. See following note, 

17! Thus, Srikantha is a name of Siva as both deity and teacher, credited by Jayaratha 
with the founding of Saivism. At his command, the founders of the three forms of 
aivism came down to earth (36/11cd-14ab). We have seen that according to 
Somünanda he is the form of Siva who lives on Mount Kailaga and teaches nondualist 
Saivism (SDr 7/107-111; 1, n 167). As deity, at the beginning of a cosmic cycle he 
arouses Nature to generate the lower creation (9/225-226). He is also said to emit it 
himself (6/150ab (6/149)), and those who have mastered the lower scriptures into it 
(6/153ab (6/152)). He governs the hell worlds (8/3 Icd-32ab), and is an aspect (ariéa) of 
Siva (8/46). He initiates and thereby liberates those who are in Rudra’s world at the 
summit of the cosmic Egg of Brahma (8/159ab-159cd (8/158cd-159ab)) and he presides 
over the Rudras outside it (8/182ab-184ab (8/181cd-183)). In his supreme form, he is 
Siva as Uma’s spouse (pati) (8/239ab-241cd (8/238-241ab)). He is the deity who utters 
the Marigala Tantra (5/40), and gave his name to the Srikant lyasarihità (also called 
Srikanthi). 
' The lineage founded by Srinütha, called Srisantati, taught dualist-cum-nondualist 
aivism, and that of Amardaka, the dualist form (see above, TAv ad 1/7 below, 
4/265cd-267ab and 36/11-14). Abhinava refers to Sambhunatha, who was his Trika 
teacher, as belonging to the lineage of Traiyambika (6/88cd-89ab), presumably meaning 
that he belonged to that part of the lineage that came down through Tryambaka's 
daughter. Below Abhinava declares that his teacher in the lineage of Srinatha was the 
son of Bhitiraja (37/60cd-61ab (60)), and that the Tantráloka contains the essence of 
the teachings of all these orders (below, 36/15). Here Jayaratha is saying that 
Abhinava's Trika teacher was also his teacher of the Srisantati. However, below 
Abhinava contrasts Sambhunàtha' s teaching with that of his teacher of the lineage of 
Srinatha (6/88cd-90ab), and so they cannot be the same. We must conclude that 
Jayaratha is mistaken here. 
"® Jayaratha introduces this verse by saying simply ‘yadaha’ — ‘as he said’, If he is 
quoting Abhinava, one would expect Jayaratha to refer to him with special deference. 
However, it is clear that this is not always so. In TÀv 1/13, Jayaratha introduces a 
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‘The venerable sequence of the emergence of the Siddhas begins with 
1) Bhattarika and ends with Bhüti."* 2) The sequence of the emergence of 


citation that is most certainly from a work by Abhinava simply with the words ‘yad 
uktam anenaiva’ ‘as this very (person i.e. Abhinavagupta) himself has said’, Judging 
from the contents of the citation here, it seems very likely that it is drawn from one of 
Abhinava’s works. Could this be his lost (Sri)pürvapaficika (quoted below in comm. on 
23/75 and PTv p. 23 and 57), of which this is one of the introd 
(mangalasloka)? This work is said to have been a commentary on the Mali 
or part of it, as is the Malinivijayavartika (short for Malinivijayottaraslokà 
Commentary on the (first) verse of the Malinivijayottara). 

"^ A verse quoted further ahead states that Bhattárika founded a Krama lineage that 
ends with Bhitiraja, who was one of Abhinava's Krama teachers (see below, TAv ad 
4/173ab). We may take Bhattárikà to be Mangal, a form of the goddess Kalasarhkarsint 
who revealed the Krama teachings to Sivananda (alias Jüananetra), the earthly founder 
of the Krama system taught by the Kashmiri masters (Sanderson 2005b 125 n. 91). If so, 
the first lineage is Krama. Abhinava refers to two teachings he received from Bhütiraja 
in the Tantráloka. One is the Brahmavidya, which liberates a person who is about to die 
(30/62cd-64ab). The other is a series of three Vidyas that liberate the initiate who recites 
them when he is about to die (30/106-120ab). Jayaratha notes that these are not Krama 
teachings, but does not question that this is the same Bhitiraja, although he does 
question that he was really one of Abhinava's Krama teachers (see below, TAv ad 
4/173ab). Further ahead, Abhinava praises him as an incarnation of Siva (30/62cd-64ab) 
and, as he does here, as ‘Srikantha in a human body’ (30/120cd-121ab). So it is not 
impossible that he is the same Bhitiraja who was amongst those who taught him Krama. 
Abhinava also refers to the son of Bhütiraja, from whom he took initiation. He says that 
he was like a sun for him in the sky of the spiritual lineage of Srinatha (37/61ab 
(37/60)). In this case we may understand Srinatha to be Sivananda (i.e., Jüananetra), 
who introduced the Krama system in Kashmir and is referred to in places as ‘Srinatha’. 
Sanderson (2006b 110 ff) presents strong positive evidence that Bhütiraja did in fact 
belong to the Krama lineage. If he is the same Bhitiraja who was the father of 
Bhattenduraja, who taught Abhinava the traditional teaching (@mndaya) concerning the 
meaning of the Gità (intro. verse 6), he appeared practically at the start of Abhinava's 
career. Abhinava praises him as his teacher in the concluding verses of his commentary 
on the Bhagavadgità (2002: 366). There he tells us that he was the son of the Brahmin 
SauSaka, who was descendent of a certain Katyayana. He presents him as one who, like 
the sun, removed the darkness of all people (sarvaloka) who had fallen into it. He is 
praised in other words as a popular teacher who inspired many, however, he does not 
refer to him as a teacher of a secret tradition or as one who enlightened him. But this 
may only seemingly be so. Abhinava believed that the fundamental secret of the Gita is 
that Krsna transmitted the ultimate state of the Krama to Arjuna. We know this because 
MaheSvarananda, who states this view, appeals to the authority of Abhinava to sustain 
it, quoting a length passage in verse from his Kramakeli that paraphrases and rewrites 
several verses from the Gita (MM v. 70, p. 177). It is quite possible that he learnt this 
Krama view from Bhitiraja. Again, Abhinava clearly locates him in the line of Krama 
teachers in a passage Jayaratha himself quotes above (see comm. and notes on verse 
1/9). Abhinava quotes him in his Tantrasdara (p. 30) in relation to two of the meanings 
of the root Kal, from which the name Kall is derived (cf. below, 3/252). This is a Krama 
topic. MaheSvarananda quotes him in the context of explaining that the nature of the 
Goddess is identical with Mantra, which engulfs everything into itself. Just after, he 
quotes the Kramakeli, and the verse from the Kramastotra of which it is a commentary, 
as saying the same (MM p. 122). Finally, Sanderson presents some passages from the 
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Srisantana begins with Bhatta and ends with Parameéga.'7 3) The supreme 
lineage of teachers (gurukrama) begins with the venerable Bhatta and ends with 
16a."^ May the Trika teaching (trikartha)'” in three forms (trikarüpa) develop 
my inner (spiritually intuitive) intellect (di). * 

(The statement that Mahesvara and Bhitiraja are each) ‘another of His 
forms' indicates that both (teachers) are made of the Lord's (empowering) 
command. According to the rule (niti) stated further ahead, namely, that 'a 
teacher (of a particular scripture) is said to be (only) one who has been 
authorized (adhikrta) (to teach only that particular) scripture, ^ the teachers of 
other orders (mathikà) are not teachers of Trika doctrine (trikartha), and so they 
are not saluted here; even so (as Kalatta says): 


Svabodhasiddhi, which may well be a Krama work, and the colophons of which state 
that it is by Sribhatta Bhüti, who may be Bhütirája (Sanderson 2006b: 113 ff.). 

"S The Srisantana (also called Srisantati) is identified by Jayaratha (above, comm. on 
1/7) with the lineage founded by the Srinatha who taught dualist Saivism. 

'* The supreme lineage from Abhinava's point of view can only be Trika. Thus, in this 
case ‘bhata’ may be Sumati, who is the founder of the lineage of his Trika teacher 
Sambhunatha. Note that Jayaratha says that Paramega and Ifa are two names for the 
same teacher who taught Abhinava the traditions of both the Srisantati and Trika. The 
following references, drawn from the concluding verses of the PTv, may, as Gnoli 
understands it, be a reference to Siva (who is also called Sambhu) or, as Sanderson 
maintains (which is much more likely,) to Sambhunatha, Abhinava's Trika teacher. If 
so, he was also called Parame$vara, a synonym of Parame£a. 


"Parameávara, who has the heart of a teacher intent on the grace (krpd) of 
elevating those who are devoted (prapanna) to him, he who is the venerable god 
Sambhu, who has conjoined me to this degree to (ultimate) reality.' PTv p. 281-282 
(concluding verses 18). 


Similarly, at the beginning of the same work Abhinava writes: 


“My foremost (ādya) teacher, the venerable Sambhu who is Srikantha, the 
Supreme Lord (paramesvara), whose glory is priceless and has unbound the mass of 
(my) fetters, is victorious!” (ibid. intro. verse 4). Cf. below 1/20 and note 330. 

77 Read with MSs K, J, Jh, and T trikartho for trikarthe. 

'* See below, note 220 to intro. to 1/17 concerning the term ‘trikdrtha’ to denote the 
Trika teaching, and the word ‘artha’ in the technical sense of ‘teaching’ or ‘system’. 
MSs K, J, Jh and T read trikartho for trikarthe. If we accept that reading, the meaning 
would be: ‘May the teachings of the Trika (trikartha), which has (this) triple form 
(trikariipa), develop my inner (spiritual) intellect (dhi).’ If this is the correct reading, the 
sense would be that the Trika teachings have this triple form as the teachings of the 
Krama, dualist Saivism and Trika itself, In other words, Abhinava’s Trika system 
(trikartha) extends to include the Krama as well as dualist Saivism. 

'? Read with MSs Ch, J, Jh, Ñ T and D, -bhagavadadesa- for ~bhagavadavesa- (i.e., 
the Lord's penetrative absorption (avesa)). The accepted reading makes good sense in 
terms of what Jayaratha goes on to say, namely, that true teachers are given authority to 
teach by their teachers. This authorization is the teacher's empowering command 
(adesa, ājñā). 

'* Below, 13/350cd. 
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‘I, who have been the disciple of all, am not poor in the teachings.’ !*! 


As the author of this book, in accord with this view, (possesses) within 
himself the teaching of (many) teachers (gathered from) everywhere, and 
expounds a great abundance (and variety) of knowledge, what his book also 
makes known is like a compendium (sarigraha) of the essence of all the (Saiva) 
disciplines (sastra). As he will say: 

"Having extracted'? (and absorbed) the juice (rasa) (of the aesthetic 
delight) which is the essence of the current of (these) three and a half lineages, 
this (our work), the Tantraloka, oozes with all the juices (rasa) (of aesthetic 
sentiment). ^ 

Although (by declaring that) ‘the ancient teachers triumph’, (the 
author has) saluted (all the teachers) in general, (however, just) as the ancillaries 
of Yoga (yoganga)'™ are common (to all yogic practice), even so it is said that 
‘(Sound discriminating) reasoning (farka) is the most excellent ancillary of 


''' Kallata concludes his gloss (vrtti) of the SpKa with this verse. Abhinava quotes the 
complete verse below in 13/344. It says: ‘I, who have had (many) teachers from Tapana 
to Motaka and have been the disciple of all, am not poor in the teachings.’ By saying 
that he has learnt ‘from Tapana to Motaka’, Kallata means that he has learnt whatever 
he could from anybody who could teach him anything of value for him, regardless of the 
tradition to which he may have belonged. 

"© MSs K, Ch, J, Jh, Ñ and D read —rasánvitam for —rasáhrtim. If we accept that 
reading, the meaning would be ‘having furnished it with the juice (rasa) (of the 
aesthetic delight) which is . . ." 

' TA 36/15. Concerning rasa as nourishing juice, see below, 1/116ab-121cd (1/116cd- 
122ab) and note 831. This is a fine example of how Abhinava is not only concerned 
with a technical or philosophical exposition of the teachings. Siva consciousness, the 
one reality, is not only to be known ~ realised — it must also be experienced to be 
beautiful, indeed as Beauty itself. The experience of metaphysical Knowledge is insight 
and certainty, the experience of Beauty is sentiment. While the model of the former is 
light and the sense of sight, the model of the latter is taste and the sense of taste. We 
'savour' or 'relish Beauty, just as we 'see' Reality. Sentiment is the reflective 
awareness of Beauty. Insight is the reflective awareness of Truth. Sentiment and insight 
are the underpinnings of experience just as Beauty and Truth are, as it were, the form 
and substance of Reality. Thus, if Tantráloka is to serve as a guide to Reality, it too 
must be resonant with both sentiment and insight. 

'“ The common translation of the term ‘yogariga’ is ‘limbs of Yoga’. Some scholars 
prefer to translate the term ‘anga’ not as ‘limb’, but as ‘ancillary’ or ‘auxiliary’. 
Somadeva (2004: 365 n. 1) explains: ‘Sanderson has shown that it is this technical usage 
of the term ariga, denoting a secondary factor necessary for the accomplishment of the 
principal, derived from the terminology of the Mimiarhsa (cf. Sabarabhasya 6/3/41, 
12/3/16, Nyáayaratnamálà Anganirnaya 1/4; Brhati p. 3), which is intended by Bhoja at 
Rajamártanda on YSü 2/29 and Narayanakantha (cf. Mrgendratantravrtti at yogapada 
1/13).' The sense of the term Yoga viewed in this perspective is thus not the practice of 
Yoga as a means, but ‘yoga’ as the condition which is the goal that is attained, or at 
least, the process that leads to it as such. In that perspective, the avigas are not ‘limbs’ or 
‘parts’ of Yoga, but its auxiliaries. Even so, in some contexts the translation in common 
practice may be more appropriate. In the many kinds of yoga, the ‘ancillaries’ or ‘limbs’ 
are commonly understood to follow on from one another as phases or stages of the one 
praxis of which the goal is yoga, and is itself the process of attaining perfection in that 
yoga and so is also yoga. See below, 4/86 and note. 
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Yoga'.5 (Thus,) in accord with this teaching, those who practice and explain 
sound discriminating reasoning (tarka), which is intent on bringing about the 
recognition’ that the Lord (isvara) is one’s own Self that is self-luminous and 
the supreme goal, should be saluted above all. Thus, in order to contemplate 
again (his) teacher, grand-teacher and great-grand-teacher as those who have 
prepared him for this particular (purpose in a special way) 
(visesaprayojakikürena), he says: 


AAAA qr: | 

raf aaee foara: 2o 1 
qaen Afric | 
STOTT ASAE quem od 


SrisomanandabodhaSrimadutpalavinii } 
Jayanti sarnvidamodasandarbha dikprasarpinah M 10 || 
tadasvadabharavesabrmhitam matisatpadim | 

guror laksmanaguptasya nàdasarimohinim numah M 11 ll 


(The collections of fragrances (delighting) consciousness that come 
forth from a beautiful blue lotus (utpala)'" by (its) blossoming with the joy 
of the (shining) moon which is beauty (itself), and spread in (all) directions, 
excel (all). In the same way,) the compositions (inspired by) the bliss of 
consciousness, that have come forth from the venerable (érimat)'* 
Utpala(deva) by virtue of (his) awakening™ by the illustrious Somananda, 
and have spread in (all) directions, excel (all)? (10) 


'5 MV 17/18b. This line is also quoted below ad 4/18cd-19ab. The context, MV 17/18- 
19, quoted by Abhinava in 4/15-16. There and in the following verses, he deals 
extensively with the nature and application of discriminating intuitive reasoning (farka) 
as the primary foundation of the practice of the Empowered Means. It both discerns the 
highest goals taught in the scriptures when operating for oneself and is the primary 
qualifying attribute of a true teacher when operating for others. See below, 4/13 ff. 

' Instead of -pratyabhijfiápanaparasya (‘intent on bringing about recognition’), MSs 
Ch, J, Ñ T and D read —pratyabhijftanaparasya (and MS K -pratyabhijfiaparasya, 
which means the same, that is, ‘intent on recognition’). 

"7 Hanneder translates the word utpala as ‘water-lily’, which is indeed one of the 
meanings of the word. However, another is ‘blue lotus’, which seems to be more 
appropriate, as blue lotuses blossom at night by the light of the moon. 

'* Hanneder suggests that the reading here is ‘suspicious’, as ‘the ceasure is inelegant as 
it splits ‘Srimar’ and ‘the wording of the TA is not secured by the commentary." (1998: 
133 note 28). 

'? This verse is MVV 1/7. Read as we find there and the metre demands —sarnbodha- 
for ~bodha-. 

' There is a play on words here. The compound sarividamodasandarbha means a) 
“compositions (inspired by) the bliss of consciousness’, and b) ‘collections of fragrances 
(that delight) consciousness’, The compound 
Srisomanandasambodhasrimadutpalanihsrtah means a) (compositions) that have come 
forth from the venerable Utpala(deva) by virtue of (his) awakening by the illustrious 
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We salute the bee-like mind of the teacher Laksmanagupta, whose 
sound is the attractive (resonance of consciousness) intensified by (his) 
penetration (avesa) into the copious relish of that (Lotus, his teacher 
Utpaladeva)."' (11) 


Now, (it is said that:) ‘a spiritual teacher (acárya) is ten times (greater) 
than a (common) teacher (upádhyáya), and a father is (equal to) a hundred 
spiritual teachers. ^ Thus, in accord with this dictum, because the recollection 
(of a father) is of greater importance than even that of his teacher, 
(Abhinavagupta) reflects on his own father, by way of (seeking his) blessing. 


a: PRAT: AMAN TT: | 
* spes: feymfe À A: 1221 


193 


yah pūürnānandavi: 
sa Sricukhulako di 


rāntah'” sarvasastrárthapàragah | 
‘yad istam me gurur uttamah | 12 || 


May the venerable Cukhulaka, the best of teachers who has crossed 
over (and mastered) the purport of all the disciplines (śãstra) and rests in 
perfect bliss, instruct me in what (I) desire (to learn). (12) 


Somünanda, and b) '(fragrances) that come forth from a blue lotus (utpala) by (its) 
blossoming with the joy of the (shining) moon which is beauty (itself). 

"" We have seen that Somünanda was the first to write on the nondualist Saiva 
philosophy that developed, in the hands of his disciple Utpaladeva, into the 
Pratyabhijiia. The fragrance of these teachings emanating from Utpaladeva — the God of 
the Lotus — attracted the bee-like mind of his disciple Laksmanagupta, who taught 
Abhinavagupta Pratyabhijiia. Abhinava also praises him at the beginning of his MVV 
(v. 8), and of course, at the beginning of the IPVv. 

12 Manusmrti 2/145ab. 

1° Read —visrünta for —visranta. 

1% Abhinava seeks the blessings of his father, who he expressly tells us was called both 
Cukhulaka (or, variously, Cukhula, Cukhala, and Cukhalaka — which is the reading here 
in MSs J, N, and D) as well as Narasirhhagupta, revering him as ‘shining brightly by 
virtue of his immersion in the essence of the scriptures’, and as being graced with great 
devotion for Siva (below 37/54, cf. above, TÀv ad 1/1). Abhinava's father gave him his 
basic knowledge of Sanskrit and taught him grammar, literature and logic (nyaya). 
Abhinava’s mother, whom he recalls with great love, died when he was young (below 
37/56). It seems that his father died when Abhinava was in his youth, and, liberated, 
‘rests in perfect bliss’. He says of him: ‘I adore (my father), a scholar whose name is 
Cukhala and who is more venerable than even the teachers. It is through his education 
(sarhskara), that I have become free from attachment.’ (MVV 1/5) The translation is by 
Hanneder who reflects on what may be meant by the word ‘sarnskara’ here, settling for 
the meaning ‘education’ (Hanneder 1998: 131-132). While this a possible translation, 
the term commonly refers to the Vedic rites of passage which are forms of initiation, 
and so may be applied to Saiva initiation. The latter is not likely, as Abhinava is 
normally careful to acknowledge his teachers and what they have given him, and does 
not say anywhere that his father initiated him into any form of Saivism. However, there 
is no reason to reject out of hand the first, most literal meaning. The rites of passage are 
common to followers of all paths. They are normally sponsored by the father, and if he 
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"Cukhulaka' is another name (of Abhinavagupta’s) father, which is 
well-known in the world. He is ‘the best of teachers’. The reason for (his) 
excellence is that the recollection (of a father) is of greater importance than 
(even) that of a spiritual teacher. Thus, it is said elsewhere also: ‘The father (of 
Abhinavagupta,) who is called Cukhula, is more venerable than even (his) 
teachers.” ^ 

After having directed (our) attention in this way to the teachers who are 
(more) proximate to the Tantra modality (tantraprakriya), he exults (his) 
teacher of the Kula modality as the place where (he found ultimate) rest. 5 


is a capable and authorized Brahmin, may even be administered directly by him. Unlike 
the Saiva and other such initiations, these are not a matter of personal choice. As the son 
of a Brahmin, and to be one, Abhinavagupta would have had to receive them. Their 
Vedic character is irrelevant to Abhinava’s or indeed his father's personal convictions. 
Although the word may well also be taken to mean ‘education’ in a general sense, this 
meaning does not necessarily preclude the other one. 

"5 MVV 1/Sab. In the place of janakam chukulabhidham — ‘the father (of 
Abhinavagupta) who is called Cukhula', the edition of the MVV reads yuktarm 
Sricukhalabhidham, which Hanneder translates as ‘a scholar whose name is the 
venerable Cukhala'. The word ‘yuktarn’, which Hanneder takes to mean ‘abhiyuktam’ , 
i.e. diligent or well versed, implies, according to him, that Cukhala/Cukhula was a 
scholar. We know that this is true; even so the expression can equally well mean that he 
was diligently attentive to the Deity, which we may presume was Siva. Indeed, this is 
how Abhinava describes him, when at the end of the PTv (concluding verses 12cd) he 
praises ‘the one called Cukhala, whose mind, solely (intent on) Siva (Sivaikacitta), was 
averse to the story (vrttdnta) of the world of transmigratory existence.’ 

1% Note here that Jayaratha distinguishes Pratyabhijia from Trika on the basis that the 
former belongs to the Tantra modality and the latter the Kula one. Trika, as we have 
noted already, contains both modalities. The teachings of the Pratyabhijñā belong 
entirely to the Tantric modality. Any school, or even just a single Tantra, can be 
classified from this perspective. Thus, the teachings of Siddhanta systems would 
normally be entirely in the Tantric modality. The Krama teachings are entirely in the 
Kula modality. One may well ask in that case what remains then of Kula as a separate 
‘system’ in the Kashmiri Saiva context? One wonders, therefore, whether it right to 
think, as many scholars do, that Kula is a separate system (along with Krama, 
Pratyabhijiia, Spanda and Trika) which forms a part of the syncretic whole we nowadays 
call Kashmiri Saivism or even Trika. The answer to this question, I believe, is implicitly 
supplied by Abhinava himself by the sequence in which he presents the teachers whom 
he acknowledges as contributing to the existence of the Anuttara Trika he expounds and 
his knowledge of it. These are 1) Matsyendranatha, who brought the Kula teachings into 
the world. 2) Tryambakaditya, who revealed nondualist Saivism, and the teachers 
associated with him, who revealed the other two forms of Saiva teachings, dualist and 
dualist-cum-nondualist. They constituted a triad (trika) who presumably taught the 
Tantric modality. To these another is added which said to be a ‘half’ because it was 
started by a woman, namely, 3) Tryambika’s daughter, which is Trika proper. This 
contains the Kula modality also. Abhinava declares that his Tantraloka oozes the nectar 
of these schools. He then continues to praise the teachers of the Tryambika lineage, that 
is, those of the Pratyabhijfia, in chronological order: Somananda, followed by 
Utpaladeva and then Laksmanagupta. We may pause here to observe that Abhinava is 
referring to these teachers in order of precedence as the founders of the more general, 
pervasive forms of the teaching, and then specifically as the particular teachers who 
founded specific lineages that came down to him. Thus, Matsyendranatha’s Kaulism is 


TANTRALOKA 73 
pra À 
WTA Fe ANAT Te: 
yà mA wert: 123 1 


Jayataj jagaduddhrtiksamo ‘sau 
bhagavatyà saha Sambhunatha ekah | 
yad udiritasasanamsubhir me 
prakato ‘yam gahano ‘pi Sastramargah M 13 || 


May Sambhunatha who, together with Bhagavati (his consort), is 
the (only) one capable of extricating the (entire) universe (from ignorance), 
be victorious! Although profound (and hard to grasp), it is he who has 
made this path of the scriptures (Sastra) clear to me by the (enlightening) 
rays of the teachings he has spoken (to me).'” (13) 


conceived to be an original pervasive presence, which is indeed how it is described (see 
above, verse 7 and notes). Thus, just as the philosophy of the Pratyabhijiia is clearly 
apparent throughout the Tantraloka, by direct reference as much as ‘pervasive 
presence’, so too is Kaulism. In this respect it could be thought to be a component 
‘system’, but it is one which is entirely different in character from the Pratyabhijñā 
which can be very clearly defined by reference to its specific texts. This is not so with 
the Kaulism of the Tantraloka. Only a few works, all of which are Tantras, are 
attributed to Matsyendranatha. Nonetheless, Abhinava places Matsyendranatha at the 
head of the list of his most venerated teachers, suggesting that his Kaula teachings 
inform, in various ways and degrees, the teachings of Anuttara Trika taught in the 
Tantraloka, Numerous passages containing Kula teachings may indeed be identified in 
the Tantraloka and related works, but these are always related in some way to a 
particular school that conveys them. One of them is Anuttara Trika itself. 
"” Abhinava refers to Sambhunatha in several places in his Tantraloka, both generally 
as his Trika teacher and also as imparting particular teachings. In this, the culmination 
of the first phase of his career, in which his primary concern is Trika Saivism, 
Abhinavagupta perceives himself to be an enlightened being, both because he was born 
from enlightened parents first of all, and then especially by virtue of the Trika teachings 
and grace of Sambhunatha, his Trika master. He venerates his other teachers, but it is 
only Sambhunatha who made the path of the Trika teaching clear to him so that he could 
travel down it swiftly by attending to the spiritual and intellectual knowledge 
transmitted to him by Sambhunatha and his consort (1/16). Flowing from their lotus 
feet, radiant with the rays of the light of illuminating grace, they made the lotus of his 
heart bloom with the full and unrestricted expansion of liberated consciousness (1/21). 
Thus Sambhunatha, who was Abhinava’s sole (eka) Trika teacher, was most unique 
(eka) amongst all his teachers. By learning Trika from him, he reached the highest level 
of realisation possible. He received thereby the secret which is the essence and 
culmination of all the Saivàgama; indeed every teaching understood to be just stages on 
the way to that supreme attainment. In this way also Sambhunatha was his sole teacher, 
because by teaching him Trika and initiating him into it, he had taught everything. 
Sambhunatha was Abhinava's Trika teacher, to whom Abhinava repeatedly 
refers throughout the Tantráloka as the source of this or that teaching. He has a very 
special respect for him and is especially grateful to him. Thus, the serial order in which 
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(Sambhunatha's) Tantric consort (diti) is called Bhagavati. One has no 
authority anywhere (to perform any) ritual in the Kula modality without a 
consort. Therefore (it is normal) to take an oath of companionship (with a 
consort).'°* 


"The attainment (siddhi) of fearful men that is said (to be achieved) here 
after a year, is achieved with women who are established in reality in (just) 
twelve days. Therefore, taking a beautiful woman with fine features (subhaga), 
with a nature"? that is steeped in virtue (bhavitaSaya), one should worship, 
(make a) sacrifice and offerings to the fire.’ 

By (saying that) ‘the path of the scriptures’ has become (clear, that is) 
free of (the impeding) impurity (of ignorance) (vimala), (Abhinava) has thereby 
also declared that (Sambhunatha) explained the (Saiva) tradition (gama) 
headed by Trika (to him). As (Abhinavagupta) himself has said: 


"Having correctly (samyak) understood the traditional teaching (@gama) 
from the mouth of the venerable Sambhunatha, the great repository of all the 


he praises his teachers here appears to be guided by a principle of gradation of the 
systems that contribute to the Trika he expounds here, from generic to more specific. 
Accordingly, he praises Sambhunátha last, not as the least of his teachers, but as the 
greatest one who taught him, specifically, Trika Saivism, and therefore must have 
initiated him into it. Indeed, he dedicates two more verses of praise to him here (1/16 
and 1/21). He is the only teacher he praises at the beginning of hi mmary of the 
Tantráloka, the Tantrasára. There he repeats the concluding verse in thi s (i.e. 21). 
In his MVV (1/2-4) Abhinava praises him first of all in the following verses, where he 
again refers to the knowledge he imparted to him as rays of light: 


‘May (my) teacher surpass all who, with the rays of his (awakened) 
consciousness pouring forth all around, makes the lotus of my heart blossom, (and) who 
entrusted me with the currents of doctrine (arthaugha) that are dedicated to destroying 
the distress (of sarisara). (These doctrines) are radiating like (jewels) in the five streams 
(of Saiva revelation), which have as their aim the Half of Six (i.e. Trika) (that are 
formed by the five streams) together with its reflective awareness. May (this teacher), 
Sambhunatha, who was purified by (his teacher), the glorious Sumati, and is favourable 
towards true devotees, be pleased with me and satisfied with this (offering of the) 
flowers of (my) words." 

"* Venerated here along with his consort, Sambhunatha is portrayed as the acme of a 
Kula teacher. Although Matsyendranatha, the first Kula teacher of this Age, is not 
referred to here by Abhinava along with his consort, when the Kula teachers of the four 
Ages are worshipped in the Gurumandala at the outset of Trika Kula practice, special 
care is taken to mention and worship their consorts also (see below 29/29cd-33ab). The 
same is the case with the Krama teachers, not mentioned here by Abhinava (see below 
intro. to comm. on 29/43). All these are Kula teachers who teach Kaula practice which 
involves, symbolically at least, the offering and consumption of meat, wine, and sexual 
fluids. The point Abhinava is implicitly making is that Kula practice reaches its peak of 
excellence with Trika. This is because it most effectively gives rise to the fully 
expanded state of liberated consciousness, whether such rites are literally done 
externally or just symbolically and inwardly. 

' MSs Ñ T and D Svariipam for sarüpám, which can also mean ‘of a common nature 
with oneself’. 


TANTRALOKA 75 


scriptures, this is the extensive commentary (vivrtti) I have written on this 
treatise which says profound (things) and is beautiful with the (unbroken) flow 
(saritati) of the savour (rasa) (of aesthetic delight) of the secret (teachings). 

Now, in the course of declaring what he is doing, the purpose 
(prayojana) (of it) and the rest, the author declares the reason (for writing) the 
book. 


The Purpose of the Book and its Inspiration 


wf vara: AAA usur | 
agusir aft Ferd 1 ee odi 


santi paddhatayas citrah srotobhedesu bhūyasā | 
anuttarasadardharthakrame tv eküpi neksyate M 14 || 


Many and various are the liturgical manuals (paddhati) (in use) in 
the diverse currents (of scripture) (srotas)."' But there is not even one to be 
seen for the procedures (krama) of the Anuttara Trika.”” (14) 


* One could also translate *. . . beautiful with (the traditional teachings) of the lineage 
(sarhtati) (that transmits) the savour (rasa) (of the aesthetic delight) of the secret 
(teachings).” 

The source of this reference has not been traced. It looks like a standard verse 

that comes at the beginning or end of a treatise praising the teacher. Without the source, 
we can only conjecture what this commentary was. He refers to his commentary as a 
s commenting on a previous commentary. This is the case 
ivrtivimarsini on the IP, that comments on Utpaladeva's vrtti as 
well as tikka on his own Isvarapratyabhijf kà. This verse is not found there. Nor 
would we expect it to be. Here Abhinava is acknowledging Sambhunatha as his teacher, 
and says that it contained ‘secret teachings’ and so was certainly a commentary on a 
Trika work. Was this his lost commentary on the MV or some lectio thereof called 
(Sripürva-) Pañjikā? (See Appendix volume concerning sources under that entry). 
?' "This remark directs our attention to the existence in Abhinava's time (i.e. the 
eleventh century) of liturgical manuals (paddhati). The language of the Tantras is often 
terse, and the many and diverse rituals they teach are generally described in an 
abbreviated form. They often just state what is to be done, not how, and the mantras 
required are often given in code. Without a teacher who knows the ritual procedure, it 
requires time, reflection and knowledge to work it out, even if there is sufficient data to 
do so. It is not surprising therefore that liturgical manuals came to be compiled that 
prescribe in detail how the rituals are to be performed, so that all that is required is to 
follow their instructions without needing to refer to the original Tantras from which they 
draw. Rümakantha (who was an older contemporary of Abhinava) defines the nature of 
a paddhati accordingly in his commentary (vytti) on the Sardhatrisatikalottara (ad 
4/1cd-2ab) as follows: 


‘For any scripture a Paddhati is a text which enables the performance of the 
rituals [of that scripture] along with the Mantras [that accompany them] by succinctly 
arranging in the order [of performance] (a) the [instructions] explicitly stated [in the 
scripture but] dispersed in various places [throughout its length], and (b) whatever else 
those explicit statements imply. An example is the Yajñasūtra in the case of the 
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Yajurveda.' Translation and edition by Sanderson (Heidelberg handout 2003 p. 2 also 
2005b: 106 n 491). 


This came to be such common and extensive practice that nowadays such 
works constitute by far the greatest bulk of Tantric manuscripts. While the great 
majority were and are of importance to just a small group of practitioners at any given 
time and place, some are major influential works. However, very few early paddhatis 
composed prior to the 13th century have survived. Sanderson (ibid. p. 1) informs us that 
the Naimittikakarmánusandhüna of Brahmasambhu of Malava composed in AD 938 
(Asiatic Society of Bengal MS G 4767) is the oldest surviving paddhati. The 
Siddhantasárapaddhati by king Bhojadeva (reign 1018-1060) (NAK 1/1363 = NGMPP 
B 28/29), the Kriyasamgrahapaddhati by Valadharin (Kathmandu Kaiser Library, MS 
63 = NGMPP C 5/3 manuscript completed in AD 1091/2), and the Jñānaratnāvalī by 
Jňānaśiva, (probably a South Indian) Siddhantin living in Benares in the second half of 
the 12th century (IFI MS T 231), are three other unpublished paddhatis. These are not 
very big works, The Kriyakramadyotika *Illumining Light of Ritual Procedure', by the 
12" century South Indian Siddhantin Aghora$ivàcárya is, on the contrary, such an 
extensive and thorough manual that it still guides the rituals in the majority of the large 

aiva temples of South India. It draws from Karmakàündakramávali (also called 
Somasambhupaddhati), composed around 1095 AD by Somasambhu, who was probably 
from Kashmir. These are the only early paddhatis so far discovered. 

From what Abhinava says here, it would seem there were already many and 
various liturgical manuals in 11" century Kashmir. But either they were not as popular 
as they came to be later on, or with the continuous changes that there must have been, as 
there still are, in ritual procedure and their limited spread outside the circles of initiates 
of individual teachers, they were not copied. The earliest commentators on the 
Siddhünta Agamas, who preceded Abhinavagupta, mention the names of a few 
paddhatis and even quote from them. Abhinava himself refers to them in one or two 
places. For example, he cites the Karmapaddhati by Dharmasiva (below 21/50-56ab) 
and that of a certain Ianasiva (below 22/28c-31b) (who should not be confused with a 
later homonymous South Indian author of an extensive paddhati that bears 
The ending ‘Siva’, of these names, indicates that they were Siddhantins. In t se, as 
in many others, we observe that Abhinava is not averse to drawing from sources that 
belong to dualist, more public, Śaivism. In this respect he follows the normal practice of 
drawing ritual procedures from a variety of sources, where deemed appropriate, whilst 
maintaining his focus on the ritual practice of his favoured traditions. Amongst 
paddhatis we know that predate Abhinava but are not mentioned by him is one based on 
the Saiddhāntika Kālottara composed by Narayanakantha, father of Rámakantha who 
refers to it in his commentary on the Sardhatrisatikülottara (see Sanderson 2007: 244-5 
for this and other later Siddhanta paddhatis also ibid. 387 ff.). 

Thus, by referring to the Tantraloka as a paddhati, Abhinava is telling us that 
from this point of view at least, it is not only a liturgical work; he is also implying that it 
is sufficient unto itself. There is no need to refer to the original Tantras, although he 
certainly does not discourage us from doing so; indeed, he much admires those who do. 
Clearly, the Tantráloka is more than just a compendium (sarigrahagrantha), although 
Jayaratha does also refer to it ‘as a compendium of the essence of the entire Trika 
teaching’ (comm 1/1) and, indeed, of ‘all the other (Saiva) traditions (Sastra)’ (comm. 
1/9). Nor is it just a study of the Tantras (in which case Tantraloka would mean the 
Light OF the Tantras) or just an explanation of them (in which case Tantráloka would 
mean Light ON the Tantras) (cf. TAv ad 1/246ab-246cd (1/246cd-247ab)). In 
Abhinava's view, ritual action (kriya) does not essentially differ from knowledge 
(jana) or indeed, from yoga. There is a continuity from one to the other. When 
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knowledge develops and the summit of yoga is attained, it turns to action (see below, 
1/150). Thus, the Trika liturgy, which includes all three, is the most complete form of 
practice. This is because, as we are reminded repeatedly, liturgical action, like every 
other activity, including yoga, is modelled on the dynamics of perception, which is 
grounded in the one all-embracing, full and complete consciousness and issues from it. 
Thus, he ultimately champions the complete knowledge of reality as the ultimate means, 
and indeed, the goal itself: liberation (see below 1/22 and 32). We will see as we 
proceed how Abhinava supports and justifies ritual as a means to liberation from various 
perspectives within the context of Saiva nondualism, even though it is action (see, for 
example below, note to 1/23, note 1,465 and 4/256 ff.). 

In short, as Sanderson (2007: 372) puts it: ‘The Tantraloka is not a Paddhati in 
the narrow sense, that is to say, a detailed practical guide to the performance of the 
system's rituals. Rather it builds on the basis of the Málinivijayottara a theory-rich 
account of the vision of the Trika's teaching of the nature of ultimate reality and the 
means to realization (see below 1/17) These means include ritual, but since 
Abhinavagupta held to the view, in opposition to the Saiddhantikas, that it is knowledge 
rather than ritual that liberates, he also teaches the methods that do not descend to the 
level of ritual performance and rationalizes ritual itself as a process of cultivating the 
insight that in his higher methods comes about through direct, nonconceptual intuition 
or the gradual refinement of a conceptual awareness of ultimate reality 
(vikalpasarisküra), to the point at which it transcends its conceptual character to 
become immediate experience (sdiksatkarah)’. 

Thus, taken as a whole, the Tantraloka contains a full program of Anuttara 
Trika doctrine and practice. Certainly, it was Abhinavagupta's intention for it to serve as 
the basis for the future development of Trika Saivism. However, although he tells us 
that one of his disciples knew the rituals well, we have no evidence that the rites taught 
in the Tantraloka were extensively performed. No manuals for these rites have survived, 
if they ever existed. Even Jayaratha, the commentator, who lived two centuries later, 
was it seems initiated into Srividyà rather than Trika. The tradition has survived in some 
form to modern times, but can by no means be said to be connected through an 
unbroken transmission directly to Abhinavagupta. Fortunately, in Abhinava's view, 
there is ample room for those whose insight is elevated and sound to take up the 
teachings, understand them correctly, and transmit them to others (cf. below 4/100 ff). 
* Concerning this verse, see Dyczkowski, 1988: 180. Gnoli translates “Trika, cioe" la 
scuola senza superiore’, "Trika, the most excellent school’, taking ‘anuttara’ to be 
simply an adjective of Trika rather than a proper name. Similarly, Sanders 
391, note 530) translates ‘the procedures of the supreme doctrine of 
acknowledges that Anuttaratrika, otherwise called Parükrama or Ekavira, is considered 
to be the system taught in the Paratrisika, which Abhinava expounds in his commentary 
(vivarana). But it seems that he wishes to distinguish it from the Trika taught in the 
Tantraloka. This is because the Trika teachings of the PT and allied texts such as the 
Vijianabhairava do not admit the performance of outer ritual, whereas Abhinava 
dedicates most of the second half of the Tantráloka to matters of ritual. However, this 
need not be so. Jayaratha considers the teaching of the Tantraloka to be ‘the modality 
(of practice) (prakriya) of the teaching (artha) of Anuttara Trika’ (see below, comm. on 
the following verse). Abhinava himself refers to the mantras of his own school as that of 
the Anuttara Trika (below, 11/88), which Jayaratha glosses as being those ‘of the 
teaching (artha) of Anuttara Trika’ contained in the primary Trika Tantras, that is, the 
Siddhayogisvarimata, Anamakatantra and Malinivijaya. Finally, we may note that 
Swami Lakshmanjoo (1995: 7) also agrees that Abhinava meant to say that the system 
he teaches in his Tantraloka is Anuttara Trika. Thus, the PT teaches anuttaraprakriya, 
which is a name Abhinava gives to it in that there is no outer ritual. The Tantraloka also 
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Nor could it be otherwise here (in this case). Thus, in the course of 
declaring his own competence, he makes known the justification for the reason 
of his commitment (to do this): 


eae Fem: ute: Rra: | 
af Tra erat verf siren uu odi 


ity aham bahusah sadbhih Sisyasabrahmacaribhih | 
arthito racaye spastàrn pirnartham prakriyam imam | 15 || 


Thus, repeatedly requested by (those) virtuous people who are (my) 
disciples and fellow students, I compose this treatise (prakriya),” which is 
clear and complete (pirnartha).™ (15) 


teaches the remaining two modalities of practice, namely, Tantra and Kula prakriyà, 
which do. Note that this is so, even though the teachers of the Pratyabhijiia philosophy 
are considered, at least by Jayaratha, to be exponents of the former. Nonetheless, 
Tantraprakriya like Kulaprakriyà is also a modality of ritual practice. 
%3 There is a problem here with how it would be best to translate the word ‘prakriya’. 
One meaning of the word is simply ‘book’ or ‘treatise’ (cf. Sanderson 2007a: 391, note 
530). Indeed, this is one way that Jayaratha understands the word. Two examples will 
suffice. Commenting on 1/19, he says: ‘we will elucidate’ (it) by means of (this) treatise 
(prakriya). (prakatikurma iti prakriyakaranena)’. Again (TÀv on 1/21): ‘He says that 
‘requested (by (my) sincere disciples and fellows) I compose (this work)’, that is, the 
work (prakriyd) he has promised (pratijñātā) (to write), the name (abhidhana) of which 
is Tantráloka, in accord with what is stated further ahead (where we read): *Here in this 
teaching called the Tantrdloka, I expound this . . .' (below, 1/246cd). (arthito racaye iti 
pratijidtayah prakriyayà$ ca tan maya tantryate tantralokanamny atra. śāsane | 
ityadivaksyamánopajtvanena tantraloka ity abhidhanam |) Thus ‘trea is indeed one 
of the meanings of the word prakriyd, and it does fit in the context of this verse. 
However, Abhinava also uses the word in a different, more technical sense, as 
indeed does Jayaratha. We observe this usage in the Vijriánabhairava (144cd), where we 
read: *O gazelle-eyed one, this external (ritual) procedure (prakriya) is (practiced) here 
only amongst the gross (minded) (esatra prakriya bàhyà sthilesv eva mrgeksane).’ 
There can be no doubt that the sense as translated here is correct, because the VBh goes 
on to describe corresponding inner forms of outer ritual as the ‘true’ and effective ones, 
Clearly ‘prakriya’ in this case means ‘procedure’, especially, but not always, just ritual 
procedure. Moreover, there are a number of prakriyás, and not all or everything they 
include need be ritual; and so I translate the term as ‘modality (of practice)’. There can 
be no doubt that this is the meaning in the following reference: ‘(Abhinavagupta 
expounds) ‘this’, the modality (of practice) (prakriyā) of the teaching (artha) of 
Anuttara Trika, that (he has) understood from (his) teacher's instruction, because it is 
free of doubt, error and the like.’ (TAv 1/16, see also introductory statement to 1/17). 
We have seen that there are two methods, procedures, or modalities of practice, 
namely, Tantric and Kaula. The term for ‘method’ is prakriyā. Here, one could 
understand that there is a reference here to another ‘prakriyã’, in this sense, namely that 
of Anuttara Trika. Accordingly, one could translate the word as ‘liturgy’ or ‘ritual 
format’. Indeed, Abhinava has just said that the Tantráloka he is writing is a liturgy 
(paddhati). But not every prakriyà is liturgical. We have noted that the use of the term 
in the expression ‘anuttaraprakriya’. This ‘prakriya’, taught in the teachings of the 
Paratrisikd, transcends ritual. But as the PT is a Trika Tantric text, one could hazard to 
say that it forms a part of Anuttaratrikaprakriya. No Means or Anupaya taught in 


TANTRALOKA 79 
SST t- 
VERA g Io Tera | 
sirena SURAT 
AASA sé PNT 128 od 


Sribhattanathacaranabjayugat tathà śrī- 
bharttürikamghriyugalàd gurusantatir ya | 
bodhanyapaSavisanuttadupasanottha- 
bodhojjvalo ‘bhinavagupta idam karoti || 16 ll 


Abhinavagupta does this, flaming with the (awakened) 
consciousness that has arisen by (devout) attendance (upásana) to that 
remedy for the poison of the fetters, namely (all) that is other than 
(awakened) consciousness," which is (the teaching transmitted through 
the) lineage of teachers (that has come) from the two lotus feet of the 
venerable Bhattanatha” and the two feet of the venerable Bhattàrikà (his 
consort). (16) 


‘Attendance’ to the knowledge that has come through the lineage of the 
teachers is the act of repeatedly placing it in one's mind (cetas). From that has 


chapter two, is also called anuttaropáya. This can mean the ‘unexcelled means’, but it 
seems more likely that the sense is ‘the means proper to Anuttara'. No Means, which 
like Anuttaraprakriya denies the necessity of outer ritual (see 2/24ab-26ab (2/24-26)), 
can be taken to represent the presence of this prakriyd in the context of the one taught in 
the Tantraloka. But here it is a small token presence. Moreover, it is understood as a 
‘means’ — an approach that Abhinava had not yet explored in his earlier work, the PT. 
Finally, I should refer to Rastogi's discussion (1987: 5-7) concerning the 
ambiguity of this term. Rastogi quotes from the Sanskrit lexicons, the Sabdakalpadruma 
and Vacaspatyam. The former defines a *prakriya' as a section in a book which lays out 
the order or sequence (krama) of its topics (i.e., an index). The latter defines it as ‘fixed 
procedure' (niyatavidhi). But although these definitions tend to support the technical 
sense of ‘procedure’, Rastogi prefers to think that the reference to 'prakriyd' in this 
verse is to the Tantráloka as a type of book dealing with procedures. In deference to the 
opinion of this scholar, I translate prakriya here as ‘treatise’ (see below, note 1,323). 
Nonetheless, it seems that Abhinava also meant to say that he was expounding, indeed, 
constructing this, the Anuttaratrika modality of practice. The verb ‘racaye’ means ‘I 
compose', which can refer to the book he is writing. But one may equally well translate 
‘racaye’ as ‘I construct’ or ‘put together’, which would support the translation of 
prakriyà as ‘procedure’ (ritual and otherwise) or ‘modality’ (of practice), but it may also 
refer to the practice which he ‘constructs’. 
?* As in his previous Trika works, the PTv and MVV, Abhinava declares that he is 
impelled by his disciples and others to write. At the same time, in accord with the 
standard form of writing a learned treatise (sastra), he also states his commitment 
(pratijrià) to do it and complete it. The following verse announces the source of his 
authority (adhikara) and ability (samarthya) to do it. 
7* See below, 8/293ab (8/292). 
2% Bhattanatha is Sambhunatha, who taught Abhinavagupta Trika. 
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‘arisen the (awakened) consciousness’, which is the subject (visaya) that 
should be taught, namely, the direct experience (of the supreme reality); and so 
is ‘flaming’, that is, one whose nature it is to have rightly understood (the 
teachings). Being such, (Abhinavagupta expounds) ‘this’, characterized as the 
modality (of practice) (prakriya) of the teaching (artha) of Anuttara Trika, that 
(he has) understood from (his) teacher's instruction, because it is free of doubt, 
error and the like. 

Now wishing to tell it to others, he ‘does’, that is, teaches (this). This is 
the meaning. By mentioning the name ‘Abhinavagupta’ which is well known to 
all, he has reinforced (his) authoritativeness (and that of this work). Indeed, it is 
said that: 

‘A teacher is (considered to be) authoritative (apta) who has directly 
experienced the nature (of the reality he is expounding)” and is engaged (in 
teaching) by (the sincere) desire to tell (others) of the reality (artha) (he has 
seen) as he has seen it." 


He expounds what is indicated by the word ‘that’, (namely, that) 
"which is the (teaching of the) lineage of the teachers’, that is, the knowledge 
taught by that (lineage) which is that of the succession of teachers and persists 
without a break.” This is the meaning. How is that (lineage)? He says (it is) 
"the remedy for the poison of the fetters, that is, (all) that is other than 
(awakened) consciousness’. He will explain (further ahead where he says): 

‘A fetter is said to be whatever is other than Supreme Siva, Whose 
nature we have just described and Who is beautiful with the freedom of the 
consciousness which is supreme nonduality,’”” 


According to this teaching (niti), a ‘fetter’ (pasa) is whatever is ‘other 
than’ supreme Siva who is ‘(awakened) consciousness’; namely, ignorance 
(akhyati), which is the perception of duality (bhedapratha).” It is ‘poison’ 
because it deludes, and that (devout attendance to the lineage) remedies it. ‘The 
venerable Bhattanatha’ is the venerable Sambhunatha (Abhinavagupta’s Trika 
teacher). ‘The venerable Bhattarika’, who is called ‘Bhagavati’, is his consort 
(düti). As (Abhinavagupta) himself has said: 


?" Read sáksatkrtadharmo for saksatkrtadharma. 

?* The translation follows Jayaratha’s explanation of the word ‘upasand’ (which means 
‘practice’ ‘attendance to’ and ‘worship’) as the teaching of the lineage of teachers. 
Lakshmanjoo takes it to mean the lineage of teachers itself, rather than the knowledge 
passed down through it. 

* Below, 8/292cd-293ab (292). 

* Swami Lakshmanjoo (1995: 8): ‘In reality, everything other than knowledge of Siva 
(Sivajfana) is binding. It is a fetter... Thus, what the yogi must do above all, once all 
things are abandoned, is to make knowledge of Siva his goal. By means of this, he may 
fully attain the state of experiencing Siva directly.” 
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2111 praise Sambhu, the great teacher who has many (names and) titles 
at the beginning and end (of his earthly names, such as 1) Bhatta, 
Bhattárikanatha," 2) Srikantha, who is the visible (drsfa) Bhairava," 3) 
Nrsirhha (a lion amongst men),”"* who is united with (his consort who is) the 
foundation of the (divine) energy?" of glory (bhüti), and (who is a spiritually) 
proud (and brave) Kaula adept (vira).'?' 

In accord with such sayings as: 'the wise man should place (the 
teaching) in a woman's mouth and then take it again from there, ?" it is taught 
that in the Kula modality (of practice) (prakriya) the disciple obtains knowledge 
by (means of) the mouth of (his teacher's) consort (dūtī).™™ Therefore, here (in 


*"' [t appears likely, judging from the form and content of this verse, that it was drawn 
from the same lost work by Abhinavagupta quoted by Jayaratha at the end of his 
commentary on verse 1/13 above. Is it the Sripürvapaficika? 

*? In a general sense, the title Bhatfa is given to learned Brahmins, and is a way of 
addressing princes reverentially. It comes at the end of the names of a number of 
Kashmiri teachers, for example, Kallatabhatta, who is the author of the Stanzas on 
Vibration (spandakàrikà). Bhattarika is the fei ne form of the title. It is a respectful 
form of address to queens and princesses, and so, as in the male equivalent, to female 
teachers. The Goddess is also sometimes addressed in this way. Women were teachers 
both in the Trika, as in this case, and in the Krama (see below, TAv ad 4/173ab). 

23 Above (1/9) Srikantha is clearly said to have been a human teacher ‘manifest in the 
world', and so was Bhairava/Siva, who was visible to all. 

* We have seen that Narasirhha was the name of Abhinava's father. Here the word 
serves as an epithet or title. It appears that Abhinava intends both. Just as ‘Sambhu’ is a 
name both for Siva and his teacher Sambhunatha, the other names can refer both to Siva 
and earthly teachers. Moreover, they may also be names of other teachers. Thus, 
Srikantha is a name of Siva as both deity and teacher (above, 1/9). We may see an 
allusion to Bhütirája, another of Abhinava's teachers, in the word ‘glory’ — bhiiti. 
Similarly, the word ‘vīra’ (‘Kaula adept) may refer to Viranátha (see note 214 below). 
Thus, Abhinava is cleverly expressing that his Trika teacher Sambhunütha is Siva 
(Sambhu) Himself, as are these other teachers, even as they are all epithets of the same 
Sambhunatha/Siva. 

?* Read -kalasraya- with MS K for -kalasriya. Abhinava refers to his mother in this 
way above in the very first line of the first verse. Here ‘glory’ — bhiiti — may also refer 
covertly to Abhinava's Krama teacher Bhitiraja. 

?^ We may read, as I have translated, the word ‘vira’ (literally meaning ‘hero’) as an 
epithet applied to Narasirnha, indicating that he was a Kaula adept. We may also read 
these words independently, in which case ‘vira’ should be taken to be a title given to a 
teacher. An example of this usage is with reference to an early Krama teacher called 
Hrasvanatha or Vàmana, who was also called Viranatha or Viravamanaka (see below, 
TÀv ad 4/173ab). 

?" Ürmikaulàrnava 3/108 ab. This line is also quoted again below in TAv ad 29/122cd- 
123ab. There the reading is priye (*O beloved’) for punah (‘again’). which is the reading 
in the surviving manuscript. 

?*5 The dūtī is the partner of the Kaula adept who practices ritual union with her in the 
Kula modality of practice (kulaprakriya) taught below in chapter twenty-nine. The rite, 
or a possible part of it, as it is described there, entails that the female partner take the 
Kula substance produced by the male partner in her mouth. She then passes it into her 
partner's mouth, he returns it, and so on back and forth until it is consumed (29/126- 
129). Full of the vitality of consciousness, the substance bestows yogic 
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this school) one takes (the teachings equally) from both the teacher and his 
consort, as being on an equal footing. 

Surely, (one may ask,) having (introduced and) acknowledged in 
general terms (the teacher who is) the means (that effects) the modality of 
practice (prakriya) (taught in the) Trika system (daríana),"* as there is (a 


accomplishments (siddhi) and induces higher states of consciousness. The transmission 
of insight — ‘knowledge’ takes place analogously from the dati’s mouth. 

* The word darsana literally means ‘the act of seeing or viewing’. It also means ‘a 
philosophical system’, which in India, according to the nature of the system, may be 
more or less theological, logical, systematic, theistic, atheist, related to a religious 
tradition, or independent. The word appears in the titles of compendiums of such 
systems. Well known examples are the Saddarsanasamuccaya (A Compendium of the 
Six Philosophical Systems) by Haribhadra Siri, the Saddarsanasamgraha of RajaSekhara, 
and the Sarvadarsanasarngraha by Madhava. (See Halbfass 1988: 263 ff., who discusses 
the history of the usage of this term in this sense.) The word ‘darsana’ can have a broad 
generic sense. The term Saivadarsana (See KuKh 30/166ab) refers to all the schools of 
Agamic Saivism collectively, which Kashmiri Saivites refer to as ‘ParameSsvaradarsana’ 
(below, comm. 1/36), It is also regularly used to mean ‘Tantric or Kaula teaching’. Each 
one of the Kaula traditions (ümnàya) is a *darsana'. It denotes both the entire Tantric 
system, and, as the rites and Yogic practices taught in any Tantric system imply a view 
of reality, it also implicitly denote: theoretical, metaphysical ba: 

Again, the word ‘darsana’ denotes what could, broadly speaking, be called a 
religion or religious tradition, and so entails the same problems of definition that we 
encounter when trying to define what religion in India is in general. In this sense, darsana 
denotes both a larger generic identity — what we call ‘religion’ well as a specific one — 
what might be called a ‘cult’ with relation to a specific deity, or a 's the religions, 
Buddhism and Jainism, are referred to as darsanas (see KuKh 68/50), just as 
Sai are (ibid. 30/166ab). The same term may also be used to denote a particular phase 
of a religion, as in the expression ‘vaidikadarsana’ (see KuKh 68/131). Accordingly, the 
Buddhists, Jains, Vedikas (bhafta), Sauras, Vaisnavas and Saivas constitute a group of six 
'darsanas' (sadidarsana), recalling the standard set of six philosophical systems 
(saddargana) (YKh (1) 4/175 and JY 4/20/244 quoted below in comm. 29/T3cd-75ab). 

In this context we note that Kaulism as a whole is said to be a darsana even 
when it appears, as it did in the first phase of its development, embedded in the Saiva 
Tantras as an option or a modality (kulaprakriya or kulücára) contrasted with the 
Tantric (tantraprakriya or tantrücára). In the Netratantra, for example, we find a 
chapter dedicated to *an explanation of the Kula tradition" (kulamndyanidarsana) (NT 
12/1ab). Ksemaraja explains that this is the kulamndyadarsana, the essential feature of 
which, as presented in this brief chapter of the NT, is the worship of the eight Mothers. 
Independent Kula Tantric systems are also termed daríanas. Jayaratha, in his 
commentary on the Vámakesvarimata (also called Nitydsodasikarnava) of the Srividyà 
tradition refers to its teachings in this way at least twice (VM pp. 48 and 125; Padoux 
1994: 28). Clearly, in this case, darsana does not denote a philosophical system, 
although it may appear to have this sense when used by Kashmiri Saiva authors to 
denote the schools of Kashmiri Saivism, which with respect to the Tantras that are their 
more or less proximate sources, are more sophisticated and ‘philosophical’. This is 
clearly the case for example with the Spanda school, that does not have an equivalent in 
the Tantras. Thus, Rajanaka Rama, who comments on the Spandakarika, uses the term 
'daréana' to distinguish the teachings of the Spanda school from those of other 
darśanas (SpKàvi, p. 39). Bhagavatotpala also refers to the Spanda teachings as an 
independent (svatantra) *darsana' (SpPra, p. 6). However, in the case of the other 
Schools of Kashmiri Saivism, apart from the Pratyabhijfia, which is constructed in a 
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whole) group of scriptures that expound that reality (artha),”” how will (that 
task) be accomplished by taking the venerable Málinivijayottara alone as (the 
main) authority? With this doubt in mind, he says: 


q dente aa safes d 
aua. fee arè fog: uel 


na tad astiha yan na $rimálinivijayottare | 
devadevena nirdistam svaSabdenatha lingatah M 17 WW 


manner typical of Indian philosophical systems, the application of the same term implies 
added resonances. Thus, Mahesvarananda claims that the Kashmiri Krama school (also 
called Kalikrama, Maharthakrama and Mahanaya) is more excellent than all the currents 
(srotas) of the teachings of the Saiva scriptures because it is the essence of all the 
darsanas (MM p. 171-172). Similarly, Sitikantha in his Mahanayaprakasa (Light on the 
Great Teaching) refers to the Krama system as one of several kuladarsanas (MP (1 Sk) 
p. 111. See also Dyczkowski 1989: 75-77.) The term *Kramadarsana' is not uncommon 
(for example, see below the introductory remarks of the commentary on 3/256-257 and 
also TÀv ad 4/173ab, where this expression appears twice). Trika is referred to as a 
darsana several times in other Kashmiri Saiva sources. In his commentary on the eighth 
aphorism of the Pratyabhijfiahrdaya, for example, Ksemaraja says that Trikadargana is 
the highest form of nondualism (paramadvaya). Similarly, although Mahesvarananda 
distinguishes between the Trika and Krama as two darsanas, he maintains that because 
of their common monistic idealism, there is not much difference between them (MM p. 
92.) In this case, MaheSvarananda is thinking of Trika as a philosophical system. 
Jayaratha goes so far as to identify the teachers of the Trikadarsana as those of the 
Pratyabhijfia, which is in form and content a typical Indian philosophical system (see 
below comm. on 4/172). 

7?" The word ‘artha’ conveys a number of meanings, both general and technical. 
According to common usage, 'artha' basically means ‘aim’, ‘purpose’ or ‘meaning’, as 
in the expression ‘sabdartha’ — ‘the meaning of a word’. By extension ‘artha’ also 
means ‘a thing’, insofar as ‘things’ are the ‘meanings’ of words. Thus, the word 
‘paramartha’ means ‘supreme (parama) thing’, i.e. ultimate reality. Less common is the 
similar expression ‘tattvartha’ for the ‘(ultimate) reality (artha) of reality (tattva)’, i.e. 
‘the true reality’. The word ‘artha’ is also used in a technical sense to mean a ‘doctrine’ 
or ‘system’, Thus, we come across the expression ‘rrikartha’ which means both the 
"teachings of the Trika’ or ‘ultimate reality as expounded in the Trika teachings’. 
Abhinava uses this expression when he writes: ‘in fact according to the Trika teachings 
(trikartha) the Trident is the abode of worship’ (vastutah pūjādhāma trisiilam trikarthe 
PTv p. 54). Analogously, we come across the expression ‘spandartha’. So, for example, 
Rajanaka Rama calls his commentary on the Stanzas of Vibration ‘Spandarthasitravali’ 
— ‘the Row of the Thread of the Spanda teachings’. The ‘Spandarthasitra’ is the 
Spandakarika. Similarly, we find the expression *kramártha' for the teachings and 
reality taught in the Krama system, as well as ‘mahdrtha’. According to 
Mahe$varànanda, the latter expression encompasses a range of semantic connotations 
including ‘Great Meaning’, ‘Great Teaching’, ‘Great Goal’ and ‘Great Reality’. Thus, 
he writes: 


“(Mahartha) is ‘great’ (mahat) insofar as it is the ground of every one of the 
diverse principles of meaning (arthatattva). It is the reality/meaning (artha) which is the 
principle to be realised and can encompass every meaning /thing (artha) in all its major 
and minor divisions.’ (MM p. 176) 
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There is nothing here (in the Tantraloka) not taught by the God of 
gods in the venerable Malintvijayottara (Tantra), whether (directly) in His 
own words or (indirectly) by allusion (lingatah)."' (17) 


(It is called) ‘the venerable Malinivijayottara' because by the ‘victory’ 
(vijaya), that is, excellence overall, of (the alphabet goddess) Malini, who 
begins with N and ends with PH,”” it descends (from) (uttarati), that is, flows 
forth from” all the currents (of the scriptures) because it is the essence (of the 
teachings) of all the scriptures. He (goes on) to say just this: 


«Wr aerate aor fet: | 
wan frame fe aan wfedmemp used 


daSastadasavasv astabhinnam yac chasanam vibhoh | 
tatsdram trikaSastram hi tatsdram málinimatam M 18 ll 


The teaching (sdsana) of the pervasive Lord is divided into (groups 
of) ten, eighteen and eight times eight (Tantras), the essence of which is the 
Trika scriptures (SGstra), and the essence of that is the Malinimata.™ (18) 


*! The expression lifigatah here translated as ‘by allusion’ means more literally ‘by 
being indicated’. The matters the MV treats only cursorily or not at all are, according to 
Abhinava, implicitly indicated by it as, for example, when some procedure is required to 
complete a rite. This is all the more so, for all doctrinal and philosophical matters which 
Abhinava understands to be implici s to teach, as it must, a nondualist view. 

*? Also called Parà (the Supreme), Milini (the Lady with a [Garland of Letters]) is the 
Goddess of the Trika. She is an embodiment of the power of Speech, and so Her body is 
made of the energies of the fifty letters of the alphabet. Matrka (the Little Mother) is 
another Goddess of the alphabet, but while the energies of the letters that constitute Her 
body are arranged in the normal order of the Sanskrit alphabet, those of Malini are in a 
different order, beginning with the letter N and ending with PH. This is the order in 
which these letters are found on the body of the Goddess and hence projected onto the 
body of the worshipper to generate the same body of phonemic energies as the deity. 
Somadeva Vasudeva has demonstrated that the shape of the letters of old Kashmirian 
Süradà script correspond to those of the parts of the body of the standing figure of the 
goddess. See below, 15/117cd-120 (concerning Matrka) and 15/121-125ab (concerning 
Malini). 

? Read cyavate for plavate. 

** Concerning the hierarchy of scriptures with reference to TA 1/18 see below 13/300 fl 
See also, 37/13cd-26 and MVV 1/391-399. Swami Lakshmanjoo (1995: 9) 
: ‘Lord Siva is full to overflowing with five powers, namely, those of 
consciousness, bliss, will, knowledge and action. Siva who is full of (these) energies 
always primarily consists of the power of grace (anugrahasakti). Our venerable teacher 
(Abhinavagupta) says at the beginning of his Paratrisikavivarana that ‘in reality, the 
Supreme Lord’s nature is grace.’ Lord Siva’s grace has come down to earth in the form 
of the Tantras. In reality, all the Tantras are Siva's own nature, within which the power 
of Speech always resides. Then, by the power of grace, a Tantra descends onto the level 
of the Speech of Vision (pasyanti). One should remember that Supreme Speech and the 
Speech of Vision abide as the nondual nature of this Tantra, and both forms of Speech 
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*°(1) Here (according to our system), Supreme Speech is (awakened) 
consciousness (bodha), of which the essence is supreme reflective awareness. It 


are merged in their own nature in the form of questions and answers, Subsequently, 
when this Tantra descends onto the level of the Middle Speech, then its nature as 
denoted and denotator, or question and answer, begins to be delineated. After that, this 
Tantra descends in a clearly apparent form onto the level of Corporeal Speech. Then, 
assuming the form of Svacchandanatha, Lord Siva, manifests His five powers as five 
faces, the names of which are Isana, Tatpurusa, Sadyojata, Vamadeva and Aghora. The 
first three of these faces, that is, Isana, Tatpurusa, and Sadyojata, manifest ten Tantras 
which are predominantly dualist and are called Siva Tantras. Then when the remaining 
two faces, that is, Vamadeva and Aghora, penetrate together into the three previous 
ones, the Rudra Tantras, which are predominantly dualist-cum-nondualist, come into 
being. These Rudra Tantras are eighteen in number. Again, when Iàna's face, which is 
predominantly the power of consciousness, Tatpurusa's face, which is predominantly 
the power of bliss, Sadyojata’s face, which is predominantly the power of the will, and 
Vamadeva’s face which is predominantly the power of knowledge, penetrate 
simultaneously and fully into the completely full (and perfect) face on the right, that is, 
the face of Aghora; then the sixty-four Bhairava Tantras, which are predominantly 
nondualist, come into being. Thus, in this way, by means of His independent power of 
grace, the Lord Svacchandanatha reveals the ninety-two Tantras on the level of 
Corporeal Speech through His five faces for the benefit of the world. The essence of 
these ninety-two Tantras is the Málinivijayottara Tantra, on the basis of which our 
teacher (Abhinavagupta) has composed the Tantráloka. 

7* The most complete account of the levels of Speech is found in Abhinava's 
commentary on the PT, over half of which is on the first four of its thirty-six verses. He 
structures it around the contents and nature of the four levels of Speech, that is, Supreme 
Speech (parüvác), the Speech of Vision (pasyanti), the Middle (madhyama) and 
Corporeal (vaikhari) Speech. These are as follows. 1) Supreme Speech is the reflective 
awareness Siva, who is absolute consciousness, has that ‘I am’ (aham), which embraces 
within itself all the energies of thi Devoid of objectivity in any form, it 
is the perpetual affirmation of Being, which communicates and affirms its own perfect 
infinite existence to itself. As such understood to be an inner discourse (sarijalpa) 
which, nonconceptual and not formed into words, is not based on convention (sarnketa). 
It is the inherent freedom, which is the reflective awareness of absolute consciousness, 
by virtue of which it is the one absolute reality. All the scriptures abide at this level, 
merged at one with the supreme power of Speech. At this level, the object they denote 
(vacya), is the true ultimate nature of Deity and the words of the scriptures that expound 
and explain it (vacaka) (See Swami Lakshmanjoo 2006: 2-3). 

At the next level, that is, the Speech of Vision (pasyanti), consciousness 
develops into that of a perceiving subjectivity. As such, it is related to its object as yet 
undivided from it. Held within the perceiving subjectivity, it is the reflective awareness 
of itself as the perceiver in relation to all things shining within it, as one with it in a 
potential form of all that will be emitted on the following levels. This level of Speech 
‘sees’ all things that are to be emitted, within itself, at one with itself, ‘like a flame in a 
fire’, Thus, at this level, word and the objective reality (artha) it denotes, along with its 
meaning (artha), are still one. Here too language is not articulated as a stream of words 
and their objects of denotation. It is the reflective awareness of the perceiver or 
'knower' who thereby has the capacity to perceive and know everything, ready and 
propense to know whatever is presented to it. At the supreme level, Speech is the 
reflective awareness that is the essential, inherent foundation of consciousness itself. It 
is what makes absolute consciousness absolute and conscious. Devoid of reflective 
awareness, it would be insentient, and as such, inert, conditioned and limited. Unrelated 
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is full (to overflowing) with all things, and so all the scripture (astra) unfolds 
as supreme consciousness here within it. (2) This being so,” the reflective 
awareness of ‘I’ (consciousness) arises inwardly on the plane of the Speech of 
Vision (pasyanti) as unique (asádhürana) because its nature is undivided into 
word and meaning (and such is the condition of scripture at this stage). 
Therefore, contemplated there by the subject who reflects," the object of 
denotation, that is, (the reality which is the) meaning (of a word), pulses 
radiantly (sphurati) (enveloped and) covered over with (the pure subjectivity of) 
‘I-ness’. (3) After that, that same (scripture) pours out only inwardly (within the 


to any ‘other’, this level is indefinable even as ‘supreme’, as that would entail the 
existence of a second lesser reality in relation to which it is supreme. At the next level, 
the Speech of reflective awareness is ‘supreme’ in relation to the potential objectivity 
towards which, although undefined, it is oriented. It is what makes of consciousness a 
subject which perceives its object. The words of scriptures and their object of denotation 
that have descended to this level are one, as they are on the level of Supreme Speech 
from which they have descended, but here are propense to manifest externally (Swami 
Lakshmanjoo 2006: 2). 

The next level, Middle Speech (madhyama), manifests on the plane of ideation 
and is the Speech of thought. At this stage, words and their meanings are experienced as 
distinct realities, although still only mental ones. At this level, the words of the 
scriptures and what they denote are distinct from one another, as are scriptures 
themselves. They are made manifest within the Supreme Lord’s inner state (antardasa) 
and they are experienced there (Swami Lakshmanjoo 2006: 2). 

K. Kunjunni Raja (1963: 148) explains from a purely linguistic point of view: 


‘The next stage in the manifestation of the speech principle is called madhyama 
or the intermediate, since it lies between pasyanti and vaikhari. This is the utterance in 
its phonological structure, the sound pattern of the norm. It is psychological in its nature 
and can be comprehended by intellect. All the elements linguistically relevant to the 
sentence are present in a latent form at this stage. The same meaning will be conveyed 
and the same sphofa will be revealed by different forms of madhyamá, depending on the 
language adopted. This corresponds to prakrta-dhvani. At this stage all the individual 
peculiarities of the speaker are present in the utterance along with the linguistically 
relevant parts." 

Finally, Speech issues out externally as Corporeal Speech (vaikhari). At this 
level language denotes external, objectively existing things and the relationships 
between them, their qualities and activity etc. In this way, the universe of words and 
meanings is made manifest progressively on the model of the articulation of. speech that 
arises out of pure consciousness. The scriptures extend at this level within the power of 
Corporeal Speech, and there each is clearly experienced individually, just as their words 
and the objects they denote are perceived to be distinct (ibid.). Thus, on the same model, 

iva's Speech generates both the manifest universe and the scriptures. For a detailed 
exposition of the levels of Speech (or Word), see PTv pp. 8-11 and 102-159, Ruegg 
1959: 79-81, Gnoli 1959: 55-63, Iyer 1969: 142-145, Aklujkar 1970: 67, and for the 
most complete account, Padoux 1990: 166-222. Jayaratha presents another account of 
the levels of Speech below in his commentary on 3/235cd-236ab. Middle Speech is 
discussed in detail below in the notes to 15/128cd-138ab. 
7" Read san for sat. Throughout the printed edition the present participle of the root as — 
‘to be’ appears as sat rather than the correct form san. The same error is found in all the 
manuscripts. 
?" Read pratyavamarsakena for pratyavamarsakena. 
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mind) onto the plane of the Middle Speech (madhyamá) as separate words and 
their denoted meanings, because the unfolding expansion (prapafica) of subject 
and object has arisen (within it). There the Supreme Lord (paramesvara) abides 
on the plane of Sadāśiva and Ivara by subtly manifesting (asütrana) (his) five 
faces of consciousness, bliss, will, knowledge and action.™ Thus, by (variously) 
combining the group of his five faces, He brings down (into the world) the 
entire (corpus of) scripture (sastra) made of the five currents (srotas) and its 
wonderful diversity with its divisions and subdivisions. (He does this) by 
making (them clearly) manifest (uttankana)"" on the planes of unity (abheda), 
unity-in-diversity (bhedabheda) and diversity (bheda),”” that it may become 
fully evident on (4) the external plane of Corporeal Speech (vaikhari).?' The 
Ten Sivagamas "(This happens) in this way. First of all, three divisions 


?* The five faces of Siva are His forms as the powerholders of His five main energies 
(Sakti) on the Sadāśiva level, which corresponds to Siva's experience that ‘I am (all) 
this’ (aham idam). They abide in a differentiated but still potential state at the Middle 
level of Speech (madhyama), on which mind and intellect operate, and are fully 
manifest at the Corporeal (vaikhari) audible articulate level of Speech as the scriptures. 

* The word *uffankana' literally means ‘stamping’, ‘etching’ or ‘inscribing’, and so by 
extension, ‘characterizing’ or ‘manifesting’. We shall see a little further ahead that there 
are three categories of Saiva scripture called Bhairava, Siva, and Rudra, which are said 
to teach that reality is 1) nondual (abheda), 2) unity-in-diversity (bhedábheda) and 
3) diversity (bheda), respectively. Jayaratha implies here that the reason for this is 
because they are 'stamped' with these three planes of existence and are themselves 
‘stamped’ onto them. In other words, the Supreme Lord, Who is pure consciousness, is 
the one reality that shines in these three states (avasthd) or on these planes (das 


). He 
reveals the nature of these three planes in the corresponding categories of scripture and 
so manifests them within them. At the same time, the three categories of scripture 
manifest within the three states as the reflective awareness that, at this level of Speech, 
which is that of thought and intellection, is articulated into words. 


* The Agamas of these three groups are not in fact distinguishable in this way. 
Siddhantagamas display varying degrees of dualism, and Tantras considered to be 
nondualistic are not so in all respects, Moreover, many of these Agamas only had an 
ideal nominal existence when these notions were formulated. Indeed, there is no 
evidence that any of the ten Siva Agamas existed in the early period. The point is that, 
according to this view, the revelation of the scriptures, like the development of Speech, 
takes place in consonance with creation, that passes through these stages, 

Hanneder (1998: n. 108) comments: ‘the interesting point here is that the five 
or six streams (srotas) are still above normal language and that the categories to which 
actual texts can be attributed are the three divisions.” 
>! Abhinava describes the levels of Speech concisely as follows: ‘Within the principle 
of Supreme Speech the universe abides without di ns. Within the Speech of Vision 
there is (a subtle) indication (of forthcoming) relative distinction (bheda). Relative 
distinction has unfolded within the Middle (level of Speech), and within Corporeal 
(Speech) the manifestation of relative distinction is (fully) evident in the form of 
separate (distinct) objects of ongoing reflective awareness’ IPVv 1, p. 16. 

3? A basic notion we find generally in the Saivagamas of all kinds is that they are 
uttered by Sadāśiva’s five faces. The notion developed that he has spoken the Veda also, 
as well as the major treatises on the mundane (/aukika) sciences such as medicine and 
astrology. So too revelations on Yoga (adhyàtmika) and the scriptures of the Pasupata. 
These are uttered by his five faces as in the following chart. Each face in its turn has 
five faces, with the same names, making for further subdivisions. The upper face — that 
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(bheda, i.e. scriptures)" manifest when each of the (faces of) [sana (D, 
Tatpurusa (T) and Sadyojata (S) is in a state of intent to be born (udbubhüsana) 
(when they are about to appear)*™ and (so too three more) when they are born 


of Iéana — uttered the Mantramarga consists of the five currents (srotas) of the 
Saivagama. 

The following table has been drawn up on the basis of PüKa 1/17cd-20 quoted 
in the Sataratnasamgraha (p. 8): 


laukikarh vaidikam caiva tathüdhyütmikam eva ca | 
atimargam ca mantrakhyam tantrabhedam anekadhà |l 
sadyovamamahaghorapurusesanamiirtayah | 

pratyekam paficavaktrah syus tair uktarn laukikadikam M 
paficavirisatibhedena srotobhedah prakirtitah | 

esv evantargatam vastu varimayam vastuvdcakam |l 


Direction | Face Causal Lord | Sastra 
(Karane$vara) 

West Sadyojita | Brahma Laukika 

North Vamadeva | Visnu Vaidika 

South Aghora Rudra Adhyatmika 

East _| Tatpurusa | Isvara Atimarga 

Upper Tsaina Sadasiva Mantratantra 


See Dyczkowski 1988: 31 ff. 

= The Tantras refer to individual scriptures as ‘divisions’ (bheda) of the category to 
which they belong. This usage allows for universal application to all forms of scripture 
as well as technical treatises and the schools they represent, that are made manifest and 
emerge out of the inner pleroma of consciousness which is present at the higher levels 
of Speech, where they exist as potentials. Thus, each Tantra is a specific ‘bheda’, that is, 
‘unit’ that belongs to a general ‘bheda’, that is, ‘category’. It is normally possible to 
distinguish between the two usages of the word by observing the context in which it 
appears. 

> The long passage that follows deals with how the ‘divisions’ (to which Agamas 
correspond) are formed by the combination of Sadāśiva’s faces. It is somewhat terse and 
complex. In order to understand it clearly we refer the reader to the following concise 
explanation supplied by Gnoli in a note to his Italian translation of the Tantraloka: ‘The 
various scriptures, divided into groups of ten, eighteen and sixty-four, related to the state 
of diversity, unity-in-diversity and nonduality [respectively], presided over by Siva, 
Rudra and Bhairava, are the result of the varied combination of Siva’s five faces, 
namely, Iéina (I), Tatpurusa (T), Sadyojata (S), Vamadeva (V) and Aghora (A) 
(concerning which see below 15/203cd-204ab). Abhinavagupta has expounded the 
nature of Siva's five faces and their various combinations in his two commentaries on 
the MVT namely, the lost (Sripürva-) Paficikà and the Varttika. Abhinava himself refers 
us to the Mdlinivijayaslokavarttika (MV V) (in TA 37/30). Six of the first group of ten 
scriptures are derived from the three faces of I, T and S in their dual form as ‘born’ 
(udbhüta) and ‘intent to be born’ (udbhubhiisu), one from them all together, and three 
from the couples IT, IS and ST (see MVV 1/374-375). Two of the scriptures of the 
group of eighteen come from the two faces V and A individually, three from the pairs, 
IV, IA and AV; four from the triads ITV, ITA, ISV and ISA; three from the triads TSV, 
TSA, and TVA; one from the triad SVA; four from the tetrads ITSVA, ITSA, ITVA and 
ISVA; and one from the pentad ITSVA (MVV 1/375 ff.). The sixty-four scriptures of 
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(udbhiita). Thus, there are six divisions (formed) by single (faces) (nos. 1-6). 
The three manifesting together make another division (no. 7). I$a and Tatpurusa, 
Isa and Sadyojata, Sadyojata and Tatpurusa, taken together as pairs — these 
three, give rise to three (more) divisions (nos. 8-10). These are the ten Siva 
divisions that are predominantly dualist (bhedapradhana). That is said (in the 
Malinivijayavartika): 

‘Isa, Tatpurusa and Sadyojáta — when each one has come into being and 
is in a state of intent to come into being, they together make six. A triad is (also) 
formed by the three in pairs, which along with one (of them, altogether) made 
up in this way the ten Siva divisions (i.e., Agamas).'?* 


The Eighteen Rudraégamas 


By combining them with Vamadeva and Aghora (which are the 
remaining faces), there are eighteen Rudra divisions, There (in that case), in the 
same way, each single division, that is, Vamadeva (no. 1) and Aghora (no. 2), 
(together make) two divisions. In (this) five-fold grouping also, the three faces, 
Isa, (Tatpurusa and Sadyojita are those) mentioned in the Siva divisions and so 
(this grouping is not mentioned again here) (sivabhedesu uktatvat) [*as it is not 
right to say something again that has already been said. This is because 
mentioned in the Siva divisions there are in this way three divisions of two 
natures (making six), along with one (of three together)" and three divisions 
made of three (pairings) (of three) of the five (faces) (sivabhedesu uktatvat).* |?” 

And because Tatpurusa and Sadyojata^" do not have this same kind of 
nature, no union takes place with these two. (Thus) as four (combinations) do 


the third group are formed from the four stages of ‘intent to be born’, ‘born’, ‘intent to 
concealment’ (tirodhatsu) and ‘concealed’ (tirohita). The first four faces pass through 
these stages and conclude in the fifth, that is, A, and its various combination with other 
faces (MVV 1/383 ff.)." 

?5 MVV 1/374-375ab. Instead of tad ittham Sivabhedanam dasanam abhavat sthitih 
(‘made up in this way the ten Siva divisions’), the edition of the MVV reads: Jjayate 
Sivabhedanam dasanam vividha sthitih (‘the manifold state of the ten Siva (Agamas) 
arises’). 

?** Read ekena for tena. 

7" The passage between asterisks is missing in MSs Ch, J, Jh, and Ñ, It reads: 
punarvacanünupapatteh tathā — dvyatmakatvena — bhedatrayasya tena pañcānām 
tryatmakatvena — bhedatrayasya — Sivabhedesu — uktatvàt. MS K reads: 
punarvacanānupapatteh tena paficanür. tryatmakatvena. bhedatrayasya Sivabhedegu 
uktatvāt — i.e. it is not right to say something again, thus it is because it is mentioned 
in the Siva divisions that there are three types (of 6, 1 and 3 Agamas) as having three 
natures (out) of the five (faces)'. The repetition of sivabhedegu uktatvat that precedes 
this passage and with which it ends is suspicious. Hardly anything is added by this 
passage to what has been stated. It may well have been a gloss in the margin of a 
manuscript that was written by mistake into the body of the text. Moreover, the word 
‘tena’ makes no sense in the longer version, and so I have had to emended to ‘ekena’ 
(see previous note). This is not the case in the shorter version found in MS K, which 
leads one to suppose that it is closer to the original presumed gloss. 

?* Read with MSs Ch, J, Jh, Ñ T and D —jatayoscaivar for —játayostu evar. 
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not exist?" (only) three divisions consisting of two (faces) remain, namely, 
Téa and Vama (no. 3), Ia and Aghora (no. 4), Aghora and Vama (no. 5). These 
are the three divisions made of two (faces). In the same way, the five, i 
Tatpurusa, Ajata, Vàma and Aghora, combining in triads (produce) by uniting 
(first) with Isana and (then) in due order with the other faces, six 
(combinations). (Adding) three pertaining to Tatpurusa, and one for Sadyojata 
uniting with the remaining faces. But even though there are ten kinds, the first 
triad consisting of Iga, Tatpurusa and Sadyojáta has been mentioned amongst 
the Siva divisions, and the remaining triad of Isa, Vama and Aghora will be 
applied to a different task." In this way, just eight of the triadic divisions 
remain. Thus, there are just eight divisions (formed from the) triads (namely, 
ITV (no. 6), ITA (no. 7), ISV (no. 8), ISA (no. 9), TSV (no. 10), TSA (no. 11), 
TVA (no. 12) and SVA (no. 13)). Therefore, talk of each one individually??? 
should only be thought about, not spoken. In this way, what he intends to say is 
that the union of Tatpurusa, Ajata (i.e., Sadyojata), Vàma and Aghora in pairs or 
groups of four is not allowed (to take place) in the process of producing the 
knowledge (revealed in the scriptures). As this is the case also with the triads, 
that would entail the prohibition of many varieties. In this way, reference to a 
group of seven would also be unreasonable." So, enough of so many (details). 

In the same way, when these five are combined in groups of four, 
because for the aforementioned reason, although of five kinds, Nara (i.e., 
Tatpurusa), Ajata, Vama and Aghora do not combine," so there are (just) four 
divisions (formed by the combination of) four (remaining faces); (ITSV (no. 
14), ITSA (no. 15), ITVA (no. 16), and ISVA (no. 17)). When all of these are 
combined, it makes one division made of five (faces) (no. 18). In this way there 
are eighteen Rudra divisions which are (scriptures that) predominantly (teach) 
unity-in-diversity. That is said (in the following passage): 


"If three faces (mentioned above) combine with the right and left 
(ones), then (that results in) seven divisions of two? and eight divisions of 
three (faces). There are also four (combinations) of four (faces), and one that 
consists of (all) five. Thus, out of these twenty, (four are omitted), as Tatpurusa 
(Nara) and Ajata do not combine with the two, Vama and Aghora, because?" 


7" These are: Sadyojata with Vamadeva, Sadyojata with Aghora, Tatpurusa with 
Vamadeva and Tatpurusa with Aghora. 

7? Read with MSs Ch, J, Jh, Ñ, T, and D dvyátmakabheda- for dvyatmakarn bheda-. 

*" See below, note 1,296 concerning the ‘remaining triad’. 

%? Read with MSs Jh, T and D read ata evaikaikakathanam for ata eva ekakathanam, 
thus confirming this translation. 

%3 Apparently here Jayaratha is criticising a different view of how the faces combine to 
produce scriptures. 

* Read with Ch, J, Jh, and T sarimilandyam for sarnmilandya. D reads melanayàm, 
which means the same. These four faces do not combine alone. But they may do so in 
association with Isana, the remaining fifth face. So we get ITSV (14), ITSA (15), ITVA 
(16) and ISVA (17). The eighteenth is formed by combining all the faces. 

%5 The first line of this quote corresponds to MVV 1/376cd. Gnoli suggests that 
Jayaratha may be quoting here from the lost ($ri)pürvaparicika. 

?* Read with MSs k, ch, ñ, t, and d: dvikà bhedà for dvikabheda. 

?" Read yatah for yatah. 
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(the faces in the) east and west do not possess knowledge independently. Thus 
the (remaining) divisions are sixteen. But even there (in that case) also, there is 
one (division) belonging to Vamadeva, and above that (one which is) 
Bhairava's nature, which is (thus) the eighteen-fold state of the Rudra division 
described by Siva Himself?" in the scriptures.'?? 


7" Read with MSs Ch, J, Jh, Ñ T and D Sivenaiva for sivenaivarn. 

*® Lists of Agamas (also called Tantras, Sarhhitàs etc.) are commonly found in major 
Siddhantagamas as well as Bhairavatantras. These are generally found in chapters 
dedicated to the ‘descent of the Tantras’ (tantravatdra). I have examined various canons 
found in different types of Tantras in The Canon of the Saivagama and the Kubjika 
Tantras of the Western Tradition (SUNY 1988), to which the reader is referred. A full 
survey has not yet been done. Here we may note two sources, both available as e-texts 
that I had transcribed for the Muktabodha online library. One is in a manuscript called 
Kalottaratantra NA MS no. — 5-4632, NGMPP reel no. B 118/7 (308 folios in Nāgarī 
script). This appears to be an apograph of NAK 1-1114, NGMPP B 25/7, an undated 
Nepalese palm-leaf manuscript in the Nagari script, except that it has added the 
Sārdhśatika recension from some other source (Goodall 2007, p. 129). It consists of 
eight texts that identify themselves as Kalottaras. They are: 1) Kalottare 
Jñānapañcāśikā (ff. 1v1-4v7). This is not a recension of the Kdlottara. See Goodall 
2007, pp. 127-128). 2) Kālajñāne Satikam (4v7-9r6). 3) Kálottare Sàrdhasatikam (1vl- 
6v9). 4) Kalottare — Dvisatikam ff. 1v1-9v3. 5) — Kalottare "dhyustasatam 
(Sardhatrisatikam) ff. 1v1-17v3. 6) — Kálottare Saptasatikam. 7) — Kálottare 
Trayodassatikam ff. 1v 1-46v7. 8) Unidentified Kalottara. 

Folios 1-2a of the Jñānapañcāśikā contains lists of Agamas: 10 Sivabheda, 18 
Rudrabheda, 28 Garudatantras, 32 Bhütatantras, and 24 Vamatantras (spoken by 
Vümadeva) making 112. A probably older list is in the Rauravasiitrasamgraha chapter 
3 tantravatara, published in Rauravagama vol. 1, p. 7-9. Another source is chapter one 
of the Pürvakmikà kriyāpāda tantravatarapatalah, which is the first chapter. The main 
A sociated with each one. 
Ajitagama kriyapada chapter | tantrávatüra. There the twenty-eight Siddhantas are 
distributed amongst the five faces of Sadasiva. The 10 Sivabheda are uttered by Isana, 
the upper face. The 18 Sivabheda are distributed in the other four, A different 
distribution is found in the Pauskarabhügya. Both are reported by Bhat in his 
introduction to the Rauravagama p. xi. Although, as he himself remarks, this canon is 
not amongst the oldest, it is interesting as it also presents the 28 Siddhàntas as coming 
from all the faces. More commonly we find that they are said to come only from the 
upper face, as we find in the Kamikagama: 


Agamas of the five faces are listed along with the upagamas 


isanavaktrád ürdhvasthaj jànam yat kamiküdikam | 


daSastadasabhedena Sivarudravatarakaih || 


"The knowledge beginning with Kamika issues forth from Isana’s mouth, 
which is above in ten and eighteen divisions that have been brought down by Sivas and 
Rudras.' PūKā 1/22 


The names of the 28 Siddhàntas as presented in the Pauskarabhasya begins 
as usual with Kamika. They are as follows according to the Ajita: 
Sadyojata: Vijaya, Paramesvara, Nisvása, Prodgita, Mukhabimba 
Vamadeva: Siddha, Santana, Sarvokta, Candrajfiana, Vimala 
Aghora: Svayambhuva, Vira, Raurava, Makuta, Kirana 
Tatpurusa: Lalita, Anala, Vatula 
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And that is stated at length along with the names (of the scriptures) in 
the venerable Srikanthi.** That is thus (as follows): 


*'The knowledge in the upper current (of scriptures) is of two kinds 
and is called Siva and Rudra. The Siva divisions are said to be?" *Kamaka, 
*Yogaja, *(A) Cintya, *Maukuta, and *Arisumat,? *Dipa (*Süksma, *Sahasra, 
*Ajita, and Anataka)”. 

O beloved, (now) listen to the Rudra divisions: Vijaya, *Nihsvasa, 
Udgīta,™ *Paramesvara, Mukhabimba, Siddha, Santüna, Narasirnhaka, 
Candramsu, Virabhadra,”*’ Agneya, *Svayambhuva, Visara, and the one called 


Iéina: Kamika, Yogaja, Cintya, Kárana, Ajita, Dipta, Süksma, Sahasra, Armsumat, 
Suprabheda 

According to the Pauskarabhasya: 

Sadyojāta: Kamika, Yogaja, Cintya, Karana, Ajita 

Vamadeva: Dipta, Süksma, Sahasra, Arnsumat, Suprabheda 

jaya, Vi$vása, Svayambhuva, Anala, Vira 

Tatpurusa: Raurava, Makuta, Vimala, Canrajfiána, Bimba 

Isana: Prodgita, Lalita Siddha, Santana, Sarvokta, Paramesvara, Kirana, Vàtula. 

79 The Srikanthi, which Ksemaraja also calls the Srikantl imbhità (vimarsini on $Sü 
2/1 and uddyota on SvT 8/29) and Srikanthasarihità (i on StCi 84 and uddyota 
on SvT 10/3-5) is an important Tantra for Trika Saivites, who considered its 
presentation of the Saiva canon to be the most authoritative (see Pandey 1963: 139-143 
and Dyczkowski 1988: p. 43 ff.). It has been recovered by Sanderson from a manuscript 
of the Nityadisamgrahübhidhünapaddhati. This section has been published, unedited, 
by Hanneder (1998: 240-268), from which the variants have been drawn. 

?' Srikanthi v. 108-112. 

7? The texts marked with an asterisk have been recovered wholly or in part, although 
they have not all been published. 

7? The Kiranatantra lists a Candramsubheda. This may be the Amsumadbhedagama, of 
which there are several manuscripts or, more probably, the Candrarhsu mentioned 
further ahead. 

* Read, in accord with the published Srikanthi (only significant variants will be noted): 
kamakarh, for kamajarn. The Srikantht (v. 122d) also calls it by its common name, 
Kamika. Srikantht reads makutarh for maukutam (same reading in 123c). All but the 
first word of this line is missing in the printed edition in its place read with the 
Srikanthi: diparh süksmar tu sáhasram ajiténatakam tathd | 

75 Read with K, Kh, Ch, J, Jh, Ñ, T and D rudrabhedai chrnu priye for rudrabhedams 
tv ima chrnu. 

?* Read nihívásam udgitam for nihisvásam madgitam, The Srikanthi reads this line: 
vijayari páramesar ca niśvāśodgītam eva ca. A Prodgitagama exists (IPF T 1021 ). The 
name appears in the canonical lists of the Siddhāntāgamas (see Dyczkowski 1988: 34 
ff.). Moreover, in a section which follows these verses in the Srikanthi, which describes 
how Siva's body is made of the the twenty-eight Agamas, Prodgita is listed in the place 
of Udgita. 

?" A Viratantra has been recovered in South India, which is amongst the IFP transcripts 
(29, 30, 31, and nine others). Whether it existed when the Srikantht was written or was 
(as is most likely) just a name in a largely ideal list which supplied names for Agamas 
that came to be redacted later, it makes no difference in this or many other similar cases. 
What matters for the textual editor is that the name is the same. 
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*Raurava,™ Vimala, *Kirana, Lalita, and Saurabheya. O Maheśvarī, (these,) 
they say, are the twenty-eight Tantras that have come from the upper current (of 
scripture). 


*“ The TÀv reads: rauravah pafica (the five Rauravas) The Srikanthi reads: 
rauravahiim ca. | have emended to rauravakhyam ca. 

* The Srikanthi reads asiavirnsatibhedar tu ürdhvasrotovinirgatam. (The same 
irregular shortening of the second vowel of astaviriSati- to astavirnéati- is also found in 
the MSs of the TA.) ‘(O MaheSvari, (these) Tantras, they say are) the division of 
twenty-eight that has come from the upper current.’ These twenty-eight are the 
Siddhantagamas. The Brahmayamala, which is certainly one of the earliest, major Saiva 
Tantras, although it is not a Siddhantagama, mentions these two divisions of ten and 
eighteen, associated with Siva and Rudra respectively. Even so, it appears that for some 
centuries they existed only as names. As Goodall (1995, p. xiv-xv) explains: ‘of the 
twenty-eight Tantras that are listed as scriptures of the Saivasiddhanta very few are 
demonstrably early works. Most are South Indian redactions or entirely fresh 
compositions that were unknown to Rümakantha [who was a Kashmiri Siddhantin 
belonging to the 11" century].’ The first exegetes of the Siddhünta were all Kashmiris, 
The earliest of them was Sadyojyotis, who is well known to Somananda as his 
predecessor, and so lived earlier than the middle of the ninth century. In the works that 
have survived authored by him and his successors, such as Rimakantha, in the 
following few generations, a very limited number of Siddhantagamas are quoted or 
mentioned. The manuscripts preserved in Nepal are the only ones surviving from the 
early period prior to Abhinavagupta, either as originals or transcribed copies. There too 
we find only very few Siddhantagamas. Conversely, although a good number of 
Agamas with these names have been recovered in South India, their predominant 
concern is with temple ritual. Although the Agamas and related Siddhanta sources of the 
early period do deal with ritual, it is only rarely explicitly related to temple worship. 
Moreover, there is very little mention of temple construction and architecture, which is a 
major concern of the ones found in South India. Thus, it appears to be more than likely 
that texts redacted in the later period in South India, not in the North, where the 
Siddhanta most probably originated, were given names drawn from the ideal lists of 
names found in earlier Agamas. An attested example of this phenomenon are the 
Agamas of the Lingayats. They bear the same names as the twenty-eight 
Siddhantagamas, but are quite different texts. To explain this, the Lingayats maintain 
that their Agamas are a continuation (uttarakhanda) of the Siddhantagamas. See 
Goodall 1998: 402-417 and Sanderson 2007a: 233-234 for discussion. 

The Agamas that have been recovered have been marked with an asterisk. 
Some of them certainly do belong to the early period, notably the Nihsvasa. This 
lengthy Agama is being edited by a team of scholars. Mukuta, Kirana, Raurava (= 
Ruru) and Kamika (= Kamaja) are quoted by Abhinava. Exemplars of most of the 
existent Siddhāntāgamas that have not been edited, apart from the ones in Nepal 
mentioned above, are in transcripts deposited in the French Institute of Indology in 
Pondicherry. These can be viewed and downloaded from muktabodha.com. 

The same appears to be the case with the sixty-four Bhairava Tantras. Even the 
very form of the names of some entries, as for example, the eight Cakra Tantras, suggest 
that they are just that — names (see Dyczkowski 1988: 42 ff.). A great deal has been lost 
from the early period, so it not possible to say with any certainty how many of these 
titles are real. An extensive and sure window we have that looks out onto the corpus of 
available Saiva Tantras and related literature prior to the eleventh century are references 
and quotations by Kashmiri teachers, especially Abhinavagupta as well as Jayaratha, 
who took care, it seems, to trace as many of Abhinava's references as he could. An 
annotated list of these texts is found at the end of the book along with the bibliography 
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And here (in this context) the same (Abhinavagupta says): 


‘The group (of Agamas) spoken by the Sivas is called Siva. The group 
(uttered) by the Rudras is said to be called Rudra.’2” 


The Sixty-four Bhairavatantras 


The ‘eight times eight’ are the sixty-four Bhairava divisions. In a 
similar way, within the southern face, which is by nature nondual and (consists 
of) the innate nature (svarüpa), Siva, Sakti and the mouth of the Yogini, which 
is called their union," there are four (stages) as ‘the intent to be born’, ‘born’, 
‘intent on concealment’ (tirodhatsu) and ‘concealed’ (tirohita) of each one (of 
the other four faces). Thus, if this group of sixteen divisions merges inwardly 
simultaneously with the other four faces, then by combining with one another, 
(they make) the sixty-four Bhairava divisions,” which are predominantly 
nondualist. That is said (in the Mdlinivijayavartika): 


‘That which is inside, in the southern (stream of scriptures), is the Linga 
of the Heart, which is considered to be the supreme Heart. That is also replete 
with all the things that have been emitted"? and internalized. It assimilates 
(grasana) the aspect which is the radiant energy (tejomsa) of Maya that 


and index. We notice that most of the titles listed in the Srikanthiyasamhita are missing, 
and conversely, that most of the Tantras mentioned by the Kashmiris are not mentioned 
there. 

We can also refer to the works written in South India by early Srividya authors, 
the Siddhantins there who wrote prior to the fourteenth century, and those who, like 
MaheSvarananda, for example, contributed to the Kashmiri Trika and related schools in 
South India, where they were well-known. A good number of the early sources survived 
there up to that time. Traces of the Kashmiri tradition remain in some form it seems in 
Kerala, where deities like Kalasarhkarsini, rightly considered there to be of Kashmiri 
origin, are still worshipped. These are subjects of on; oing and future research. 

%0 MVV 1/408d-409ab. Ten forms of Siva, each a Siva in his own right, uttered one of 
the ten Sivügamas. Similarly, eighteen Rudras the eighteen Rudragamas. 

%! Instead of svarüpe sivasakti- read with MS Kh: svarüpasivasakti-. Normally, the 
Mouth of the Yogini is reckoned to be a sixth face below the five faces of Sadasiva, 
from which issue the Kaula teachings. This may be a way of expressing the intimate 
relationship of the Sakta Kaula teachings with those Bhairavatantras, that issue from the 
southern face (see Dyczkowski 1988: 65 and 169, also below, note on comm. 6/194ab- 
194cd (6/193-194ab)). Hanneder suggests another more subtle reason, which need not 
be incompatible with this one. He writes (1998: 30 n. 114): 'It is rather odd to find the 
yoginivaktra here, as it is usually a name for the lower face. But here Jayaratha faces a 
dilemma. On the one hand he wants to provide the reader with the names of the Tantras 
by quoting the Srikanthi but he also wishes to interpret the passage in line with the 
Vartika [i.e. MVV]. Now these two sources differ in one important point: the Srikanthi 
attaches much weight to the lower face, the Vartika does not mention it, and — more 
importantly — has no place in its system for it, since the sixth stream is already reserved 
for the ürdhodhva [the current above the upper current]. I think that Jayaratha’s way out 
is to subsume the yoginivaktra under the Aghora-face.’ 

?? 4x 16 = 64, 

?? Read as suggested by the editor of the printed text, —srsta- for ~spasta-. 
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engenders duality and so,“ because it withdraws all (things into 
consciousness), it is black and bears the form of darkness. 

To the degree the (other) four faces (apart from Aghora, the southern 
one) merge inwardly% there (into Bhairava) (they are) then’ (each) 
simultaneously (yugapat) divided (into four stages, namely) ‘intent to be born’, 
‘born’, ‘intent on concealment’ and ‘concealed’ (tirohita), and (thus become) 
sixteen. Entering into Siva, who is free and the Heart of Emission, in the right 
(face), then that scriptural corpus (Sastra) consisting of eight times eight 
(scriptures) called Bhairava (comes into being together) all at once 
Qugapat). 


And that is explained at length along with the names (of the scriptures) 
in the venerable Srikanthi as follows: 


‘(Now) I will tell (you) briefly something else that was sung by the 
Supreme Lord. I will tell that (group of) sixty-four with its divisions, part by 
part. O (fair Goddess) praised by the Heroes, (in eight groups of eight) called 
Bhairava, Yāmala and the one called Mata, Mangala, Cakrastaka, Sikhastaka, 
Bahurüpa, the seventh, and Vagisa, which is said to be the eighth, (altogether 
they make) eight."? That is the wheel (cakra) of Sadasiva, which I will now tell 
(you) in brief. 


^" Read with the MVV -grasanàc ca tat for -grasanütmakam. Hanneder (1998) 
translates ‘because it devours the particles of light (tejorisa) that belong to Maya and 
foster duality.’ In the MVV, between this sentence and the previous one, Abhinava 
inserts a reference to two verses of the Vijiánabhairava. These say: ‘(the yogi) should 
imagine that the entire (expanse of the) sky is merged within (his) head as Bhairava's 
state. (Then he and) all that (exists) penetrates (and is absorbed) into the reality (which 
is) the radiant energy (rejas) of Bhairava's form.’ (85) Again: ‘In the same way, (the 
yogi) engaged in contemplating for a long time the (awesome) darkness on a stormy 
night in the dark lunar fortnight (when there is no moon) attains Bhairava's nature.’ (87) 
The point is that the Southern or Right Face of Sadagiva is dark because it is the body of 
Bhairava, within which the sixty-four Bhairava Tantras are revealed. 

%5 MVV reads: antarlinatayà bháti ((to the degree the (other) four faces) manifest as 
merged inwardly) instead of tatrantarlinatam yáti (i.e. (to the degree the (other) four 
faces) merge inwardly (there)). 

* Read with the MVV ato for itthari. 

% MSs Ch, J, Jh, Ñ, T and D read naisargike (‘pertaining to creation’) for vaisargike 
("pertaining to emission"). I have retained the reading in the printed text, as it agrees 
with the one found in the MVV. Hanneder understands that these are not just four 
adjectives of Siva. They are four aspects of Siva (i.e. ‘free’, ‘Heart’, ‘emission’ and 
"right face’) which, combining with each of the sixteen, makes the sixty-four Bhairava 
Tantras. 

7* MVV 1/383-384 and 388cd-390. 1/383cd-384 is quoted by Sivopadhyaya ad VBh 85 
(84). This is preceded by the following verse which is said there to be also drawn from 
the MVV but is not found there: Read with the MVV yugapad evaitad bhida for 
yugapad evaitad bheda- and astastakatmakarh Sastram for astastakatma tacchastram. 

79 Srikanthi. 

%0 Read ity asta for ity asto. 
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(1) *Svacchanda, Bhairava,"' Canda, Krodha, Unmattabhairava, 
Asitànga, Mahocchusma, and Kapálisa. These are the forms of Svacchanda 
spoken by Bahuriipa.”” 

(2) *Brahmayamala, Visnuyamala, Skanda, Uma?” and Ruru; the sixth 
is said to be Atharvanam. Rudra is said to be the seventh, and Vetdla the 
eighth.” 

(3) Next, O Great Goddess, hear (the names of) the Mata divisions of 
my (Tantras)."? There is the one called Rakta, and the Mata called Lampata and 


*"' In order to make the full set of eight required here, one must read Svacchanda and 
Bhairava as two separate entries, although it is clear that there is only one text, i.e. the 
Svacchandabhairava. See following note. 

7" In his commentary on SvT 1/4cd-7, Ksemaraja quotes the Sarvaviratantra as saying: 


"The collection of scriptures (sarhhitā) is (divided into) four groups (pitha), 
namely, Mudra, Mandalapitha, Mantrapitha and Vidyapitha. These four books, namely, 
the Svacchandabhairava, Canda, Krodha and Unmattabhairava, belong to the 
Mantrapitha." 


See Sanderson (2007: 234), who reports that this same verse is also found in 
the JY (sarka 1). Abhinava accepts this division of scripture into four pithas, a division 
possibly first described in the Brahmaydmala and elaborated by subs quent Tantras 
such as the Jayadrathayamala, Perhaps this is the reason why he dedicates chapters 30 
to Mantras (which include Vidyás) 31 to Mandalas, and 32 to Mudras, (See 
Dyczkowski 1988: 49 ff. and 104 ff. for an analysis of the canon of the JY and its 
allocation of Tantras to the four pithas). 

Although these eight are presented as Tantras, the forms of (Svacchanda) 
Bhairava from which they draw their names each utter eight Tantras. Thus, there are 
‘eight times eight’ Tantras. Note that *Bahurüpa', who spoke this group of eight Tantr: 
is Svacchandabhairava, the first of the eight. This makes sense as Aghora, Sadagiva’s 
southern face that utters the Bhairavatantras, is Svacchandabhairava. 

75 Read with the Srikanthi: skandam uma for svacchandas ca. 

7" The group of eight Yamalas continued to be considered such a standard set that a text 
called *Yamalástakatantra' — the Tantra of the eight Yamalas, which calls itself a 
Tantra, although more of the nature of a compendium, was ‘revealed’ some centuries 
later. It is being edited by Prof. Galewicz at the University of Krakow in Poland. The 
Brahmaydmala (also called Picumata), Visnuyamala, Skandayamala, Umāyāmala and 
Rudrayamala are listed as a set of five Yamalatantras belonging to the Vidyàpitha 
(Sanderson 2007a: 235). For an extended discussion based on the JY (satka 1), see 
Dyczkowski 1988: 114-119. 

75 This repetition is, it seems, the classification of the Matatantras found elsewhere. 
Thus, a number of Matatantras listed in the JY (satka 1) are common with this list but 
are presented as derivative Tantras of the Brahmayamala / Picumata, which it considers 
to be the main Matatantra. According to the JY (1) there are eight Matatantras 
associated with the Brahmayamala / Picumata, several of which correspond. They are: 
Raktāmata, Pecikamata, Mrgalinimata, Sambaramata, Utphullakémata, Nilakesimata, 
Bharundamata and Pingalamata (quoted in Dyczkowski 1988: 155, also Sanderson 
2006: 249 n 54). The Pingalamata itself lists: Durvasomata, Pecikémata, 
Sarasvatimata, Jayadratha Phetkéramata, Raktàmata and Lampatamata as the ‘seven- 
fold BY’. The reference is drawn from Sanderson (ibid.). See Dyczkowski 1988: 115. 
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that of Laksmi, the fifth is Kalika."* The one called *Pirgala^" is the sixth. 
Another is the *Utphullakamata, and the one called Visva is said to be the 
eighth. O (Goddess) praised by the gods; these are said to be the Canda division 
of the Bhairava (Tantras). 

(4) Bhairavi is said to be the first and has arisen from the Picutantra."* 
(Bhairavi) is said to be of two kinds. Then the third is said to be Brahmi, and 
Kala’” is the fourth. The one called Vijaya is the fifth, and the one called 
Candrà is the sixth. (The last two are) Marigalà and *Sarvamangala.™ This is 
the Mangala division spoken by KrodheSa. 

(5) The first is Mantracakra. The second is Varnacakra. The third is 
Sakticakra, and Kalacakra is the fourth. The fifth is Binducakra. The sixth is 
called Nada, The seventh is Guhyacakra, and the eighth is said to be Khacakra. 
This is the Cakra division spoken by Asitanga. 

(6) Andhaka, Rurubheda, the one called Aja, the one called Müla, 
Varnamantha," Vidanga, Jvālina,® and Mātrrodana™ were praised, O 
Supreme Goddess (Paramesvari), by the Supreme Lord, Ruru. 

(7) Bhairavi, Citrikd, the one called Harhsā, and Kadambikà, Hrllekhà, 
Candralekha, Vidyullekhà, and Vidyutmat.™ These are Vagisa’s divisions, 
spoken by Kapálisa. 

(8) Bhairavi, said to be Sikhd, (is the first), and Vind^ is the second. 
The third is Vindmani, and *Sammoha is the fourth. The fifth is *Damara, and 
the sixth also is Atharvaka. The seventh is said to be Kabandha. *Sirascheda* 


7^ The printed text reads Calika, which makes no sense, so I have adopted the reading 
in NSA 1/29. 

7" Emend pirigalddyam to pingalakhyam, and in the next line read with MSs Kh, Ch, Ñ 
and D utphullakamatarn for utphullakar matar. Abhinava mentions a Tantra called 
Utphulla (below 29/166ab), that Jayaratha glosses as utphullakamatam. Emend 
visvddyam to visvakhyam. Manuscripts of the Pirigalamata exist (see bibliography). 

** The Brahmayamala is also called Picumata. The word 'picu' commonly means 
'cotton The BY is thus the Mata teaching of the Yogini of the cotton plant. See 
Dyczkowski 1988: 115 for the JY (1) derivation of the name, in quite a different sense. 
This Picutantra, if it existed, would be different from it. 

7? Read brahmi kala for brahmikala. 

7" This may be the Marigalasastra quoted by Abhinava in 5/40. The same verse appears 
several times in Jayaratha's commentary and elsewhere. 

*! The edition reads varnabhanthari. The simple emendation ‘varnamantha’ means 
"Sweetmeat of Letters’, This is the reading of MS Jh. The Srikantht reads kalamotam 
"Bundle of Energies’. 

?? Srikanthi: jvalinyà. 

* Instead of mátrrodanam — the Crying of the Mothers — MSs Ch, J, Jh, N T and D 
read matrrodhanam — the Obstruction of (or by) the Mothers. 

% Read vidyunman for vidyuman. 

* The Vinasikhatantra is a Vamatantra. It has been edited and translated by Gaudriaan. 
See bibliography. 

* The printed edition reads dvitiyika (‘second’), MSs J, Jh, T and D read dvitiyakà. 

%7 The Sarmohana, Sirascheda, Vinásikhà and Nayottara are a standard group of four 
Vamatantras, According to Sanderson, the Sirasccheda (or Siraccheda) is the name of 
the first of the four sarkas of the Jayadrathayamala. The following three, each about 
6,000 verses long, appear to have been redacted independently in Kashmir and then 
amalgamated (see Sanderson 2007: 235, 252 and 2005b: 278-283). The Nayottara is one 
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is said to be the eighth. These, O Goddess, are the Sikha divisions spoken by 
Unmatta. This is Sadasiva’s wheel (cakra) divided into eight groups of eight.” 


The meaning is that (the corpus of scripture — sastra), divided into these 
(Tantras) with many diverse divisions, primary and secondary," is of many 
kinds. As (is said) in the Srikantht with regards to the face of Tatpurusa: 
"Initially, the heart of the Garuda (Tantras is formed) with twenty-eight 
divisions.’ Again: ‘the Bhüta Tantras are in the west . . .’. And ‘in the south is 
the southern path, divided into twenty-four (Tantras). Again: "What has 
arisen from Vamadeva is different (from those). Now listen to that.’ 22 


of the sections of the Nihsvasatttvasamhita, which is being edited. The association of 
Tumburu, the Bhairava of the Vama current, is made in the account in JY (1) of its 
transmission (Dyczkowski 1988: 113). He is also the Bhairava of the Vinasikhatantra. 
The visualized form of Tumburu is described in the JY (1), which appears to have been 
influenced by the Tantras of this current (see ibid. 149 n 181). See below, notes 1,292, 
1,797 and 4,678. 
= See Dyczkowski 1988, 42-49 for an analysis of this list and a brief discussion of the 
Tantras of the southern, that is ‘right hand’, mouth. In the later period, the Tantras came 
to be thought of as forming a standard group of sixty-four, just as the Siddhüntàgamas 
form a standard group of twenty-eight. The latter, which are more strictly Saiva, are 
associated with ‘subsidiary’ Agamas (updgama), which are many more (see 
former also are said to have ‘subsidiary Tantras’ (upatantra), although this desi 
is much less common. 
* Read wth MSs K, J, Jh, Ñ T and D bhedopabhedananavaicitryatmana for 
bhedopabheda-vaici 
?? Srikanthi 151cd. 
?' Ibid. 220ab. The previous and the following references cannot be traced in the 
version of the Srikanfhi available. 
* Read as suggested by the editor of the printed text, sámpratarn for sámrtari. The 
western and eastern faces of Sadàsiva utter the Garuda and Bhüta Tantras, respectively. 
They are concerned with exorcism of ghosts and spirits (bhüta), countering snakebite 
and other poisons. Recent research has uncovered a number of Garuda Tantras amongst 
Nepalese manuscripts. A representative text compiled from these types of Tantras is the 
Kriyakalagunottara. | supervised the input of manuscripts of the Trortala and 
Tortalottara for the Muktabodha Digital Library. These are available online. The 
Tantrasamgraha by Narayana is an extensive compendium of remedies for poison and 
snakebite that draws from the Garudatantras. Concerning the Garuda and Bhütatantras, 
see Dyczkowski 1988: pp. 39-42, and Sanderson 2001: 14 n 13. An edition and study of 
a part of the Kriyakalagunottara to which I brought attention for the first time in the 
aforementioned publication, has been published recently by Slauber. The Bhairava 
Tantras are spoken by the southern, right face. The left face, which is that of Vàmadeva, 
speaks the Vàma Tantras (see above, note 6). Although influential at one time, only one 
Vama Tantra, namely, the Vinasikhà, has been recovered. It seems that the first satka of. 
the Jayadrathayamala has drawn substantially from Vama Tantras. There we find a 
detailed visualization of Tumburu Bhairava, the main deity of this class of Tantras. See 
Dyczkowski 1988: pp. 36-38 and 149-150. 

The Jñänapañcāśikā (op. cit. fl. 1a-1b) lists the the following Garudatantras. 
1) Hara 2) Hurnkaraka 3) Bindusāra 4) Kalàmrta 5) Devatrasa 6) Süyàsa (?) 7) Savara 
8) Kalasavara 9) Paksiraja 10) ikhāyoga 11) Sikhasara 12) Sikhamrta 13) 
Pañcabhūta 14) Vibhaga 15) Sünyabheda 16) Nilakantha 17) Kalaga (> Kalanga) 18) 
Kalaküta 19) Pataduma (> Patadhüma) 20) Kamboja 21) Kamvala 22) Karnka (2) 23) 
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(The Tantra) refers (in this way to) another variety (of scriptures) with its 
divisions, primary and secondary. (Moreover,) as each face has five faces, from 
that division secondary divisions arise. In this way that is also included, and so 
not discussed here separately.” That has been said (in the Malinivijayavàrtika): 


‘Each face has five faces, 
divisions of the ten and eighteen di 


‘om which it is said that there are countless 
sions.” 


Thus, the teaching is that this corpus of scripture (sastra) is of three 
kinds, called Siva, Rudra and Bhairava, which teach duality, unity-in-difference 
and nonduality, respectively. That has been said (in the following lines): 


‘He knew (this) Tantra called Rudra, Siva and Bhairava to be of three 
kinds. In reality this essence of knowledge (jfianasatta) unfolds as (teaching) 
duality, unity-in-difference and, in the same way, as possessing (the teachings 
concerning) nonduality (respectively). 

Although this corpus of scripture is in this way dualistic etc., having 
encompassed (and med as His own) the remaining triad (trika)"* consisting 


of the Supreme Lord's (faces) Iéa, Vàma and Aghora?" which, as the abode of 


Kalatunda 24) Kajahaka 25) Suvarnarekha 26) Sugriva 27) Trottala and 28) 
Trottalottara. 
%3 Each of the other four faces has five faces, see Dyczkowski 1988 p. 31. The five 
faces discussed here are those of Igana, that is, the upper face that speaks the 
Mantratantra. See ibid. 32 ff. 
?* MVV 1/378. Instead of dasastadasabhedasya tato bhedesv asamkhyatà the MVV 
reads: dasüstadasabhinnasya tato bhedair asamkhyatà, which means practically the 
same. The countless ‘divisions’ of the twenty-eight Siddhantagamas are, presumably, 
the so-called ‘secondary’ or ‘subsidiary’, the Upagamas. 
75 MVV 1/391-392ab. MVV reads itthari tantram . . . sthitari tridhà (‘in this way the 
Tantra is of three kinds’) for tantram jajfie . . . idarh tridhà (‘he knew (this) Tantra to be 
of three kinds’). The verses of the MVV (1/392cd-395ab), which are followed by those 
juoted next, are worth noting: ‘In the same way there are three primary energies of 
Siva, namely, those beginning with the will (i.e., will, knowledge and action). There 
itself, by (their) ongoing development, the five energies and the rest are conjoined (to 
them). In this way, that Trika, which is in the midst (of them), is a separate (distinct) 
teaching (sastra) which, supreme in this way, originates from the tradition (karma) of 
the lineage belonging to our teacher's house. Thus, because it is closely (related) to the 
teachings (süstra) (of the Tantras) of the Left and Right, a Kaula stream (of the 
teachings) unfolds at the extremity of the culminating stream (of the scriptures)." 
?* Read with MSs J, Jh, Ñ and T Sistarh (‘the remaining ((Trika) triad)) for sag 
(‘the sixth’).’ Cf. above, where Jayaratha says: ‘the remaining triad (Sistasya tri 
of Iga, Vàma and Aghora will be applied to a different task’. 
?" As a ‘remaining’ category of scriptures and their teachings, the Trika is here said to 
be derived from the faces of Isina (= I$a), Vamadeva and Aghora that are above, to the 
left and the right, and utter the Siddhanta, Vama and Bhairava Tantras, respectively. 
Elsewhere, Trika is said to be ‘the half in front’ (pürvárdha) of the faces, which can 
well be understood as being these three. Again, it is also said to be ‘above the upper’ 
(ūrdhvordhva), which also makes sense in this perspective not only spatially, but as 
being ‘above’ the others, because it contains their essence. For a more detailed 
discussion see above, note 1,6, and Dyczkowski 1988: 174. 


100 CHAPTER ONE 


rest of the three goddesses Para (Parapara and Apara), encompasses (it all), (the 
Lord) floods it with the nectar of supreme nonduality, in accord with such 
statements as:?* 


‘Just as is the scent in a flower, oil in sesame seed, the soul (jiva) in the 
body, and nectar in water, in the same way Kula is inwardly established in (all) 
the (Saiva) scriptures (sastra),’2” 


** Read with MSs J, Jh, Ñ T and D ityadyuktya for ityadyuttaya, 

™ TA 35/34. It is quoted in the Mahārthamañjarī (p. 170), where Maheśvarānanda says 
that it is ‘the view of the Tantraloka’, without identifying its source. Instead of jale 
rasah, the reading there and below in 35/34 is jale ‘mrtam, which agrees with that of 
MSs K, J, Jh and T, and so has been adopted, Abhinava says (below 35/33) that he is 
quoting this verse from the Kalikula. According to Sanderson (2007: 375), the Kalikula 
is ‘very probably the Kalikulapaficasataka (which —Jayaratha calls the 
Devipaficasataka), of which the following passage I have edited from the manuscripts 
of this unpublished work appears to be paraphrased here by Abhinavagupta. 


etad rahasyam paramar kularh jfiátam na kenacit | 

Saivad bahyam idarh deva paficasrotovivarjitam [k, kh, 8: -Srotra-] I 35 |l 
dasàstüdasabhedasya Saivasya paramesvara | 

: antali-] idarh jfiánam na jfátam tridasesvaraih 11 36 M 

sarvatra samsthitam deva sugüdharn [k, sugüdhe, g: sugüdhai] kulam uttamam | 
spai] gandha ivasaktas [kh g: -Saktas] tailam [k: melarh; 8: tairam] yadvat 
1370 

9g-a) tathaiva sarvasástránüm [k, kh: namh; g: -sástrünüm] kulam ante 
itam | 


‘This supreme secret which is Kula is not known by anybody. O god, this is 
outside the Śaiva (teachings) of the ten and eighteen divisions (of the Siddhāntas) and is 
devoid of (division into) five currents (of scripture). O Supreme Lord, this knowledge, 
which is unknown (even to) the gods, is that and is merged inwardly. O god, the most 
excellent and well-hidden Kula (teaching,) it is present everywhere like scent present in 
a flower or oil in sesame seeds and the like, in the same way Kula is inwardly 
established within all the (Śaiva) scriptures (Sstra).’ 2/35-38ab 


For the reader's convenience, the verse Jayaratha quotes is presented here in 
context: 


‘All (the various learned and spiritual traditions, be they) worldly science 
(laukika), Vedic, the Sárnkhya, Yoga and the like, (the Vai: ava) Paficaratra, Buddhist, 
Jain, logic (nyayasastra), grammar, (the dualist Saiva) Siddhantatantras and Sakta 
(Tantras) etc., are all born from the (five) Brahmas, distinguished from one another as 
Sadyojata and the rest (of Sadāśiva’s five faces), as is taught in the venerable 
Svacchandatantra and other (scriptures). (26-27) . . . Therefore, there is only one 
tradition in which every (tradition) is grounded, starting from the mundane (Vedic) 
scriptures, to that of the Vaisnavas and the Buddhists, (up to) that of the Saivas. (30) 
The ultimate goal and abode of that (Saiva tradition) is called Trika. (31ab) That same 
(tradition) is said to be Kula, because it is not divided by anything and (never) ceases (to 
exist, and so cannot be sublated by a higher teaching). Just as in all the limbs of the 
body, whether superior or inferior, each distinct from one another, there is (only) one to 
which life is imparted, just so, as scripture (declares), (the Kaula) Trika is present in all 
(the scriptures and all things). (3 1cd-32) 
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Otherwise (if Siva’s essential and supreme nondual nature were not 
present in all the scriptures), they would not (serve as a) mean (nimitta) to 
attaining the supreme plane (of existence), That has been said (in the 
Malinivijayavartika): 


"Thus, moreover, Bhairava, within whom (all) the limitations of 
phenomena have been withdrawn and so is completely full to overflowing, His 
power reinforced by the Sound (rava) arising from ultimate reality," embraces 
the three energies. (These are) the Trika (triad) beginning with Apara and 
ending with Para, present respectively within those (faces), namely, Isana, 
Vama, and (Aghora) on the right. (And having done so,) He abides (as such, 
that is, as the consort of these three Goddesses and as the possessor of their 
powers)?! 


The Tantras of the Upper, Left and the other (Right current) as well as 
the Kulas, which are established in the culmination of that flow (of scriptures 
and teachings), bestow the plane of nonduality. 


And (this is) declared in the venerable Kalikula that, ‘devoid of the five 
currents (of scriptures), it is said to be the essence of the (two) groups (bheda) of ten and 
eighteen (Siddhántügamas). Just as is the scent in a flower, oil in sesame seed, the soul 
(jiva) in the body, and nectar in water, in the same way Kula is inwardly established in 
(all) the (Saiva) scriptures (sastra). (33-34) (TA 35/26-27, 30-34) See Dyczkowski 
19922: 313 and SvT 8/28-31ab, 11/43cd-45ab, 11/179cd-182. 

?? Read with the MVV, paramarthodyadrava- for paramárthodyaddava-. Instead of — 
Saktikah (power) the MVV reads —vrttikah (state or activity). 

?" The MVV reads ‘avatisthate’ instead of trikarh sthitah, which does not change the 
meaning, but eliminates ‘am’, which qualifies the three Goddesses Aparà etc. as the 
‘Trika (triad)'. I have retained this reading because this surely is the point, namely, that 
the Trika triad is present in the three faces. Aparà is the hidden energy of Īśāna, the 
upper face, which the Siddhanta Agamas declare to be their source, considering 
themselves to be the ‘upper’, most elevated scriptures. These, considered to be dualist, 
along with those of the faces of Vamadeva to the left, and Aghora to the right, which are 
considered to be dual-cum-nondualist and nondualist, respectively, are believed to be 
permeated by Kaula Trika teachings. These are not just nondualistic, as are the 
scriptures spoken by Aghora (i.e. the 64 Bhairava Tantras), they are supremely nondual, 
a typical characterization of the Trika teachings, and indeed of Kaula ones in general. 
Trika teachings, here identified with the most elevated Kula teachings, need not have a 
separate current of scripture, as their teachings are present in the other Tantras. There 
they present themselves as particularly special, powerful, and secret teachings in a 
Tantra which is itself secret. Here an additional dimension is added, which is discussed 
in the following paragraph. The teachings are ‘@gama,’ in the more literal sense of the 
term, as a tradition that has ‘come down’ through the lineage of teachers, The written 
Agamas are also such, but in this case what has ‘come down’ is an oral tradition. This is 
the reason why they are not seen in the written Agamas. But this view leads to the 
question which follows. 

W? MVV 1/3905cd-396ef and 398. MVV reads ritdhany amusyadharayam 
bhedasamkocahanaye (‘(the Kulas) are established in this flow in order to destroy the 
contraction of duality’) for taddháraprantarüdhüni prapayyabhedabhiimikam (‘those 
that are established in the culmination of that flow (of scriptures and teachings and) 
bestow the plane of nonduality’). 
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Surely, (someone may object,) no such scriptural teaching (éruti) * is 
perceived (to exist), so what is the authority (for this view)? Surely, he 
(Abhinavagupta) himself has stated that the authority here (in this case) is (the 
teaching) of the lineage of teachers. As he says (in the Málinivijayavàrtika): 


"In this way, in the midst (of the energies and scriptures,) that Trika 
(triad) (that is divided up as the three classes of Tantras etc. and)" separate 
(from them) (vibhinna) is supreme. The teaching (Sastra) is present in our 
teacher's house by virtue of the transmission of the lineage (of teachers) 
(sampradayakrama).’ 5 

Surely, (an opponent may raise) the objection that this (doctrine), which 
has sprung from human intellect (and so has no scriptural source), has been 
made into the answer. This is (indeed) a novel kind of erudition. Thus, 
traditional doctrine (agama), whatever it may be, should be confirmed (by 
scripture) so that this (question may be satisfactorily) answered. (To which we 
reply that that is) not so. Traditional doctrine (gama) (both written and oral 
does not require validation, as it) is said to be that which is commonly accepted 
(prasiddhi) (knowledge) and is free of contradictions (avigità). As is said: 


"Traditional doctrine (gama) is that which is commonly accepted 
belief (prasiddhi) in the world, whether it is accompanied by sound argument 
(yuktimat) or otherwise. As it is devoid of contradiction, it is the authority 
(pramána) concerning knowledge as well as ignorance. What is commonly 
accepted (prasiddhi) and free of contradictions (avigità) (in this sense) is 
considered to be the Goddess of Speech, Who is the truth (itself). That which is 
proved (siddha) in this way should be accepted by those who are free of 
doubts, "^ 


9? "The term 'sruti" commonly refers to the Vedic scriptures. In this case as elsewhere, 
Jayaratha uses the term to refer to the original revelation of the Tantras. See below, 
notes 1,293 and 1,477. 

"* For the context, see the previous verse, quoted above. 

“8 MVV 1/393cd-394ab. Read with MVV param tathà for tathà tathà. In addition to 
what is stated, we may also understand that there is an allusion here to the diverse forms 
of Trika represented in its various scriptural sources. The variant forms of the Trident 
mandala Abhinava describes in chapter 31 are indicative in this respect. We know from 
Abhinava's many references that, for example, the Devyáyámala taught a variety of 
Trika that maintained the supremacy of Kalasarnkarsini, the goddess of the Krama 
(below, 29/57cd), although it taught the worship of the same mandala, and was 
therefore undoubtedly a Trika Tantra (see below, ad 15/462cd-466 (15/460-463)). 
However, the question which follows here suggests, as we have noted, that Abhinava, at 
least as Jayaratha understands him, is particularly concerned with the oral Trika 
tradition. Accordingly, although the word sastra may be understood to mean a text or a 
corpus, it is translated here with the general term "teaching'. 

?" Scripture is the teaching that is commonly accepted, and the accompanying reflective 
awareness. This is the subject of chapter thirty-five below. Parts of these verses are 
quoted below in TÀv ad 35/1cd-2ab, IPv vol. 1 p. 39 and IPv vol. 2, p. 89, where the 
reading of the last line is taya yatra yada siddham etad grühyam asamsayam (‘that 
which is proved by that (Goddess of Speech) wherever and whenever should be 
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And that (commonly accepted knowledge) is present here (in this 
teaching) and devoid of contradiction. It belongs to great souls, that is, the great 
teachers. So what is the purpose of searching for other authorities (pramàna) 
here (in this case)? One cannot simply say that because this kind of scriptural 
teaching (sruti) has not reached the ears of those who maintain materialist views 
(carvagdrk) and are devoid of insight into (the true nature of) fettered existence 
(bhava); that is unreasonable. Just because there is no authoritative means of 
knowledge (pramána), (that does not mean that the reality which is its) object 
should also not exist. Nor are these (teachers liars, who) deceive (others) that 
they should teach in this way what is otherwise (than the truth), because (we) 
see that the application (prayoga) of all the sense of the traditional doctrine 
(agamürtha) of the Saiva corpus of scripture (Süstra) has this teaching 
(upadesa) as its root. Thus, just as the Vedic revelation (ruri), which is the root 
(authority for the performance) of the Asfaka and other (Vedic) sacrifices, is 
considered to be present in Manu and the other smrtis, because therein is the 
root of a closely related tradition (Sakhà), one should know that such is the case 
(tatha) here also (with the Tantras). Without having seen (drstva) an original 
revelation (Sruti) like this, (these teachers), who have experienced directly the 


accepted without doubt’) instead of rathā yatra siddharn tad grahyam avisankitaih 
(‘That which is proved (siddha) in this way should be accepted by those who are free of 
doubts.’) 

In general terms, the expression ‘what is commonly accepted (prasiddhi) and 
free of contradictions (avigita)’ refers to the basis of all scripture. Thus, Ksemaraja 
(comm. on SvT 5/88) explains: 


"Moreover, such is whatever is said in the scripture of the Supreme Lord, 
which is a dialogue (between the Deity and one who questions it,) from which many 
fruits are obtained, such as ‘nourishment’ etc. and ‘tranquillity’ etc., and each and every 
thing that has been clarified by the observance of that (practice) which should be 
observed, (as taught) by the series of teachers who have perceived (that reality). (That 
dialogue) has as its authority the insight (pratiti) that (the teaching) is impelled by the 
omniscient (Siva, the) Great Lord, Who is proved to exist (siddha) by what is commonly 
accepted (prasiddhi) and free of contradictions (avigita), which is the understanding of 
all who are enlivened by the entire business of daily life.’ 


More specifically, Jayaratha is referring here to the oral tradition, which has the 
same validity as the written scriptures, for the same reason. This is how Abhinava 
explains this verse in his commentary (vimarsini) on the Recognition of the Lord 
Gsvarapratyabhijiá): "The relationship (between the teacher and the taught) is the 
lineage of the series of teachers. This (verse) indicates that (the teaching) commonly 
accepted by the great teachers is the root (one). Nor should one doubt that, being such, it 
should not be accepted. (Indeed) it is (the teaching) that should be supremely accepted 
as the great secret. The teachings of great secrets have come down (orally transmitted) 
"from ear to ear’, However, they have been set down to writing in the scriptures that 
deal with great secrets by certain very compassionate (teachers). But even so, they 
continue to be secrets. (This is so) because one sees that these teachings also are not 
ignored. That is said (with the following words): ‘What is commonly accepted 
(prasiddhi) and free of contradictions (avigita) (in this sense) is considered to be the 
Goddess of Speech (Herself), who is true.’ (IPv vol. 1 p. 39) See below, note 35,9 for 
the commentary that follows. 
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entire Saiva traditional doctrine (agama) along with its (essential) reality, would 
not teach in this way (if it were not true)?" Now enough of this ill-mannered 
testing of the teachings of great masters! 

Surely, (one may ask,) it is said of the scriptures that: ‘as they have all 
come from Siva, they (all) bestow the fruit of Siva's abode.” So, if according 
to this, the fruit (namely, Siva’s Abode) and its determining cause, that is, the 
unity (of the Saiva scriptures), are one (that is, are both always one and the 
same, whatever be the school to which the Saiva scripture belongs), then what is 
said to be the basis of their being many (scriptures leading to various levels of 
realisation) in this way? (Our reply to this question is that) this is true. (The 
scriptures do really have only one purport and fruit), however, due to the 
difference of disposition (@saya) of those who are the objects of (Siva’s) grace, 
they are conceived (kalpita) to be many (and different), As is said (in the 
Malinivijayavartika): 


"The purpose of all of this (revelation) is to impel (to action) in accord 
with the differences of those who hear (the teachings). This difference, which is 
due to the difference of the goal (artha) (various aspirants have), is (only) 
metaphorically conceived. One should not conceive that there is a difference 
here in the fruit; if (this supposed difference) were conceivable, (the difference 
would be just a notion, and so) not in accord with reality." 


*’ In the Vedic ambience, the Vedas are considered to be the original revelation which, 
as such, is termed ‘sruti’, which literally means ‘that which has been heard’. Later 
literature such as the Law Books (dharmasas rà), for example the one attributed to 
Manu, although not original revelation is considered to be directly related to it as 
‘smrti’, which literally means ‘that which has been recollected’. The Puranas are also 
considered to be smrti, thus affiliating them to the Vedic revelation. This claim was 
made for the Tantras also centuries after Jayaratha who, on the contrary, is careful not to 
do so. However, he does invoke the principle that justifies the authoritativeness of the 
smrtis, because they are considered to be closely related to the Veda, although they are, 
in fact, a quite separate corpus of literature. The teachers of the Saivagama knew them 
well. Although not Veda, these traditions are considered to be rooted in the same truth 
and are authoritative for that reason. The great teachers of the Saiva revelation in 
witnessing their truth witnessed all the truth, including that of the Vedas. In order for 
that to be possible, they themselves must have been truthful. 

“8 MVV 2/290cd. 

 MVV 2/275-276ab. 

sarvam etat pravrttyartharn SrotRnam tu vibhedatah | 

arthabhedat tu bhedo ‘yam upacarat prakalpyate 2751l 

phalabhedo na kalpyo ‘tra kalpyasced ayathayatham | 


In the previous line of the Malinivijayavartika, Abhinava tells us that these 
words are spoken by Srikantha in the Kiranasasana i.e. the Kiranatantra. Indeed, it is 
found in KiT 10/30cd-31ab, where we read: 


puripravrtter ayam bhedah A: tatra bhedas tatha matah / B: Srotrbhedas tathà matah I| 
phalabhedo na (B: phalabhedena) kalpyo ‘tra Jfiánabhedah prakalpyate | 


"This variety (bheda) (of the scripture) is to impel man (to action). A) The 
variety there is considered to be such, B) The variety in the current (of scriptures) is 
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Surely, (one may ask that) if this is so, does this mean that, in actual 
fact, it would be unreasonable (to maintain that the types of scriptures and their 
corresponding schools) are really (relatively) superior (or inferior to one 
another), as the case may be, as sayings such (as the following) declare? 


‘(The scripture of the) Saiva (Siddhànta) is superior to the Vedas and 
the like; the Left and Right (currents of Tantras are superior to the) Saiva; Kaula 
is superior to the (Tantras of the) Right. There is no (scripture) greater than 
Kaula.’*” 

(Our reply to this question is that this is) not so, because what is said 
(here) is that, insofar as (they are related to each other) as leading from one to 
the other, (lower scriptures) are related (to higher ones) as is the means to the 
goal. Thus, the culmination (of this progression) is the corpus of scripture 
(Sastra) which establishes the teaching of supreme nonduality alone (eva), and 
its one fruit is the attainment of the essence of Siva's being." That very 
(corpus. i.e. Trika,) is the most excellent because it is the direct means 
(sākşādupāya) to attain the supreme plane. And that has been explained 
extensively by this same (writer, Abhinavagupta,) in the venerable 


considered to be such. One should not conceive that there is a difference here in the 
fruit. What is conceived is the diversity of the knowledge (they impart).’ 


The lines that follow in the MVV are also worth quoting: "This, (the scripture) 
of the pervasive Lord (vibhu), is divided into divisions of ten, eighteen and eight times 
eight. The one fruit (of it all) is the attainment of Siva's essential nature within the 
individual soul who is zealous to attain that and is competent for it, with no 
consideration of caste, family or colour etc.’ Ibid. 2/276cd-277 
?! The first quarter of this verse is quoted below in TÀv ad 8/32cd-35ab. The full verse 
is quoted by r in the SvTu ad 11/74c. 11/74cd states that sarvadhvano 
viniskrüntam Sai tu param padam || — ‘the supreme plane which has come forth 
out of all the path is that of the Saivas'. Ksemarája explains that this is said in this verse 
"with the intention of establishing a wonderful subsidiary variety of scriptures spoken by 
Siva. . . . Here the word ‘Saiva’ refers to the scriptures of the Siddhanta beginning with 
the Kiranatantra, which bestows Siva's transcendental (anuttirna) plane.” 

Sen Sharma says in the intro. (p. 4) to his edition of the Matsyendrasamhita 
that this verse is drawn from the Kularnavatantra. The closest to this verse there 


sarvebhyas cottamà veda vedebhyo vaisnavar param | 
isnavad uttamam $aivam Saivad daksinam uttamam | 

sindd uttamarh vamarh vamat siddhantam uttamam | 

siddhantad uttamam kaulari kaulat paratarari na hi | 2/7-8 


(The statement saddarsanani me ‘ħgāni (2/84a) indicates the Kulürnava was written 
after the ‘six philosophies’ became a standard set. 

?" The point Jayaratha is making is that one is led progressively from the dualist 
position to a nondualist one through the scriptures in such a way that the systems they 
teach, ranging from dualist to nondualist, serve as the means and the end to one another, 
until one reaches the supreme means, which is the end in itself, i.e. Trika, when one 
finally attains to the very Being of Siva. 
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Malinislokavarttika and elsewhere (ādi).™? Thus one should understand that for 
oneself from that same (book). Every syllable is not proved to be in agreement 
(with the teaching) for fear of the book (becoming too) big. Thus, they say: ‘the 
essence of (the scriptures) is the Trika sastra.' That is said (in the following 
verse)?" 


‘After the Veda comes Saiva (i.e., Saivasiddhanta), then Vama (the 
Tantras of the Left Current), then Daksa (the Tantras of the Right Current), then 
Kula, then Mata, and then after that also comes Trika which, the best of all, is 
supreme.’ 

With the same intended (meaning, we read in the Nisácára): 


*A teacher who knows the (nature of the) supreme reality (which is his 
goal) although he has been consecrated in the Path of the Left, needs 
(nonetheless) to be initiated into the Bhairava (Tantras), and he too (needs to 
take further initiations) into Kula, Kaula, and (then finally) also into Trika,” 


?? "Elsewhere" most probably refers to the Sripürvaparcikà. See Appendix volume 
concerning sources and references under this entry. 

?* This and the following verse are quoted by Abhinava in the PTv p. 92. A variant of 
the first of these verses is quoted again by Jayaratha below in TÀv ad 13/300cd-301. 
There Mata comes after Daksa, then after that comes Kula and Kaula, followed by 
Trika. Thus there it reads: 


vedac chaivam tato vamam tato daksar tato matam | 
tatah kular tatah kaulam trikam sarvottamam param | 


“After the Veda comes Saiva (i.e. Saivasiddhanta), then Vama (the Tantras of 
the Left Current), then Daksa (the Tantras of the Right Current), then Mata and then 
Kula, then Kaula and Trika which, the best of all, is supreme.” 


The verse here and in PTv p. 92 reads: 


vedāc chaivarh tato vamam tato daksarh tatah kulam | 

tato matar tatas capi trikam sarvottamam param || 

?" This verse is quoted without variants in TAv ad 4/47cd-48 and ad 13/300cd-301. This 
and the following verse are quoted by Abhinava in the PTv p. 92, where he refers to 
another source, perhaps Somünanda's lost commentary on the PT, as saying: ‘the 
sequence is this one. As has been said: ‘what is present in all these stages (bhümi), that 
is, profane treatises, the Veda, Siddhanta, the Left, Right, Kula and Mata, is the 
ultimately real perceiver.’ Cf. previous note. 

? This verse is also quoted below in TAv ad 13/302 (see note there). Abhinava quotes 
it in the PTv p. 92, where he says that it is from the Nisacára, as does Jayaratha here. 

In some cases, Mata precedes Kula, which is followed by Kaula, which is not 
mentioned in this verse but appears below in this order. The scriptures of the Siddhanta 
are generically termed ‘Saiva’, as they are considered to be the common universal 
(sāmānya) Saiva practice. Those of the Left are the Vàma Tantras mentioned above. 
Those of the Right, as we have seen, are the Bhairava Tantras. Kula means, presumably, 
first of all the Kaula elements present in these Tantras, understood as inner, more secret 
teachings of the Bhairava Tantras, that is, the Kula practice (kulacára) or ‘modality’ 
(prakriya) embedded in the Bhairava Tantras, which ultimately developed into 
scriptures (kulagama) in their own right. It is possible that Mata refers to the teachings 
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This and more are said in the venerable Nisacára (Tantra) and in other 
(Tantras). Moreover, that (i.e., Trika) is also of three kinds, because it consists 
of three parts, called the Siddha, Namaka (or Anümaka) and Malini (Tantras).?'* 
There, the Siddhàtantra is predominantly (concerned with ritual) action, the 
Namaka Tantra with knowledge, and the (teaching of the) Malinimata consists 
of both (ritual action and knowledge), and so that is the main (scripture). As he 
said: ‘the essence of that (Trika sastra) is the Malinimata." Similarly, it is 
rightly said: ‘there is nothing here (in the Tantraloka) not (taught by the 
God of gods in the venerable Málinivijayottaray 2" 


Thus, as (the Malinivijayottara is a Trika Tantra, it possesses the 
necessary) qualification (adhikāra) (to teach) that, because it tolerates all 
(sarvarisaha) (the teachings of the lower Saiva scriptures also, and so also) it is 
reasonable (to assert that) the consequence (nirvaha) of the original proposition 


of the Matatantras, of which the main one was considered to be the Brahmayamala (see 
above, note 1,275). Certainly, one of the features of the BY is that, despite its 
predominantly Sakta orientation, the esoteric Sakta Kula as a separate category of 
teachings is practically absent. This is simply because the strongly Kàpalika Mata of the 
BY precedes it. Even so, one can perceive in the light of subsequent developments many 
features of them already emerging in this, one of the earliest Bhairava Tantras. One of 
the most striking is the use of the term ‘Kula’ as denoting the eight ‘families’ — kula — of 
deities associated with the eight Mothers (mātrkā). Although this association is not 
stressed in later developments, it serves to explain, in part at least, the origin of the term. 
Possibly *Kula' here refers to early Kula teachings, when they were still perceived as 
deeper esoteric teachings, such as those of Kalikula (also called Kalikrama), in its early 
stage when still embedded within the procedures and rites (kalpa, vidhi) of the extensive 
Jayadrathayamala. We may take Kaula (literally ‘belonging to Kula’, i.e. produced by 
Kula,) as the product of these earlier esoteric Kula teachings, that is, the independent 
Kaula scriptures and traditions. Another possible way of understanding the distinction 
between Kula and Kaula is that the latter stressed interiorization and transcendence of 
opposites through intense empowerment. We find Kalikula sources and the Kaula 
Kubjika Tantras referring to their traditions as ‘kulakaula’ perhaps to indicate that they 
span both approaches — the outer literal enactment of ritual and pilgrimage and their 
interiorization into the mandala and the body. For a detailed analysis, see Dyczkowski 
2009: intro. 2, p. 324 ff. 

In this reference it is possible that in the expression kule kaule trike pi, Kula 
and Kaula are adjectives of Trika, or perhaps just Kaula is. In the MVV (1/398), 
Abhinava declares that Trika rises above the many Kula Tantras (kulāni). However, 
there is no reference there to Kaula as a separate category. Certainly Trika is Kaula. 
Abhinava is proud to be a Kaula. It is thus quite possible that we should read kaule trike 
as ‘into Kaula Trika’. 
316 Concerning the SYM, see Appendix volume concerning sources and references under 
this entry. The Nàmakatantra, which some have suggested may have actually been 
called Anámaka, has not been recovered, if it existed. Nor has the Malini or Malinimata. 
It probably never existed, but whether it did or not, if it is identified with the 
Malinivijaya it is the mythic precursor of the Málinivijayottara mentioned there. See 
MV 1/8cd-13, quoted below in TAv ad 9/7. 
?" Above, 1/17 and 1/18. 
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(pratijfid), (namely, that the Malinivijayortara explicitly or implicitly contains 
all the forms of Saiva teachings.) is sound."'* He says (this, as follows): 
8 : a 


age pAg ENAT TTF 11 gS 


ato ‘trāntargatarh sarvam sampradayojjhitair budhaih | 
adrstam prakatikurmo gurunāthājħayā vayam M 19 I| 


Thus, at the command of (our) master and protector (gurunātha)," 
we will elucidate all that is contained herein?" that has not been seen 
(adrsía" by the learned who are devoid of the tradition 
(saripradàyojjhita).? (19) 


"Thus', because, for the aforementioned reason, this very scripture 
(Sastra) is the (main) fundamental one, ‘we will elucidate’ (it) by means of 
(this) treatise (prakriyā).™ Thus the point is that, (as they say): ‘the effort 
exerted in what is (most) fundamental (pradhana) is fruitful.’ (He says) ‘at the 
command of (our) master and protector (gurunatha)’, because without that 
command (ajfa)*™ there would be no authority (adhikara) here (to expound the 
teaching). This is the point. 


`S See above note 1,224 above. 

*” Abhinava cannot be referring to more than one teacher (pace Gnoli) nor would it 
make sense for the teacher to whom he refers be other than the one who belongs to the 
tradition he is presenting. There is little room to doubt, therefore, that “gurunatha’ is 
Sambhunatha, his Trika teacher, 

= Abhinava must be referring here, as Jayaratha says, to the Málinivijayottara rather 
than all the Saiva scriptures which, as their essence, it contains. Thus, by elucidating ‘all 
that is contained’ in the MV, he is also elucidating all the s riptures. Those who do not 
belong to the tradition, i.e. those who have not received initiation into Trika, would not 
have been allowed even to see it. Another better way of understanding this statement is 
that it refers to those others who have been initiated into other Trika lineages, not the 
one transmitted by Sambhunatha. Directed by him, Abhinava discerns all the Saiva 
teachings in the MV, although not all are evidently stated. Others did not. Thus, much 
was omitted by them, Abhinava makes up for this in this commentary on the MV, the 
Tantráloka. 

?" Emend adrstarh to adrstah. 

7? ‘Abandoned’, ‘left’, ‘discontinued’ or ‘rejected’ is the literal meaning of ujjhita. 
Again, this attributive compound could equally be translated as meaning that those to 
whom it refers have ‘been abandoned by the tradition’ or ‘have left the tradition’. Either 
way, they are devoid of it. 

7? In this case, the term ‘prakriya’ is used in a non-technical sense to mean simply ‘a 
work’ or ‘treatise’, not in the technical sense of a modality of practice, concerning 
which see above, note 1,203. 

3™ The ‘command’ of a deity or teacher is not just an order to do something. It is also an 
empowerment to do it. To receive such a command is like receiving a descent of the 
power of grace (Saktipata) or to be penetrated by the deity’s power. When one receives 
it, one is empowered, and so is given the authority (adhikara) to do what has been 
commanded. Concerning the many implications of the term ‘aji ‘command’, see 
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The Lord's grace (bhagavatprasáda) alone is the instrumental means 
(nimitta) by which what has been seen by others can be elucidated and within 
oneself (to do it). In order to make this known, he says: 


attra aft: 
aa weder ARTET | 
femea RA M 2011 


abhinavaguptasya krtih 
seyam yasyodità gurubhir akhyà | 
trinayanacaranasaroruha- 
cintanalabdhaprasiddhir iti || 20 \| 


This is the work of Abhinavagupta who, as declared by (his) 
teachers, is a man who has attained the most excellent accomplishment 
(and fame) (prasiddhi)"* by reflecting (and meditating) on (cintana) the 
lotus?" feet of (his teacher, the) Three-Eyed One. (20) 


The point is — what is not attainable by one who has attained the most 
excellent accomplishment by the grace of the Three-Eyed One?” 


Dyczkowski 2009 intro. vol. 1, pp. 197 ff., where the meaning of the term is explored in 
detail. 

95 The word ‘prasiddhi’ may mean, amongst other things, both ‘fame’ and ‘excellent 
accomplishment’. As Abhinava was probably not well-known when he wrote his 
Tantráloka but ‘destined for future greatness’ (TA 37/79), the latter meaning is to be 
stressed. In a technical sense, prasiddhi denotes the kind of intuitive sense that is the 
of common belief and the capacity to understand anything. In this case, 
ularly scripture. I have translated the word as Jayaratha glosses it, i.e., ‘most 
excellent accomplishment. However, the technical sense may well have been 
uppermost in Abhinava's mind. This is further supported by the sense of cintana, which 
can also mean thinking about the meaning of scripture, or indeed, the words of the 
teacher. In that case he is saying that he has ‘attained the capacity of insight into the 
meaning of the teachings and belief in them by reflecting / thinking / cogitating on them 
at the feet of the teacher who is Siva Himself." 

?* MSs K, Ch, J read —sadodita- (‘constantly’) for —saroruha- (‘lotus’). The meaning 
would then be that Abhinava attained this by *by reflecting (and meditating) constantly 
on the feet of (his teacher, the) Three-Eyed One’. 

?" Lord Siva is frequently called the Three-Eyed One, so it seems at first sight that 
Abhinava is referring to Him here. However, the feet to which Abhinava refers in the 
other verses (16 and 21) are those of his Trika master Sambhunitha and his consort. It is 
from them that the knowledge of the Trika lineage flows (16), and is the light that 
enlightened him (21). Sambhu is a common name of Siva the Three-Eyed One, although 
Jayaratha, it seems, has not grasped the pun (slesa); it is clear that Abhinava is again 
praising his teacher here, not just Siva. Abhinava praised his deities in the beginning, it 
makes no sense for him to suddenly do so again in the course of praising his teacher. It 
is normal to see one's teacher as deity. Cf. above, note 1,203. 
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Moreover, in order to establish that this work (and what it teaches) can 
be taken up (and understood) in this same way (evam) by everybody, he Says: 


SET 
OPT TTT TTS TT 

arrays 

SERT EMSA: 11 321 


Srisambhunathabhaskara- 
carananipataprabhapagatasankocam | 
abhinavaguptahrdambujam 
etad vicinuta mahesapüjanahetoh M 21 || 


In order to worship Mahesa (the Great Lord), discern (vicinuta)"* 
this, the lotus of Abhinavagupta's heart, that has blossomed™ by the light 
falling from the feet?" of the sun-like Sambhunatha. (21) 


° Vicinuta literally means ‘separate out’, that is, ‘analyse’. 
* The expression I have translated as ‘blossomed’ is apagatasamkoca ,which literally 
means ‘from which contraction has been removed’. The contraction meant here is not 
just that of consciousness. Here it may also mean shyness or reticence. Those who are 
truly great in spiritual and in other ways are not overconfident in their own abilities, 
What confidence they have comes by grace. It is with this kind of confidence that 
Abhinava undertakes this great work. The analogy also clearly refers to spiritual 
inspiration. Abhinava expressly refers to ‘the example of the sun and the lotus’ as 
referring to the light that comes from a true Trika teacher that causes the lotus of the 
heart to blossom, unlike the light of other lower teachers, which is a much dimmer light, 
like that of the moon (below, 23/45cd-76). 
?? Instead of translating ‘carananipata-’ as ‘falling from the feet’, one could equally 
correctly translate it as ‘falling at the feet’ (as Sanderson has done 2005b: 122). 
Assuming the latter, the lotus of Abhinavagupta’s heart bloomed by the light that 
touched it when he fell at the feet of his Trika teacher Sambhunatha. Both senses may 
be intended simultaneously. A variant found in manuscript J supports the alternative 
translation. There instead of the reading prabhapagatasamkocam (‘has blossomed by 
the light (falling from the feet)’), we find prabhavagatasarikocam as ‘has blossomed by 
the power (of falling at the feet)’. 

This verse is also found (without variants) at the beginning of the Tantrasára 
(v. 3). A note there contains the following explanation of this verse, which supports this 
translation: "The venerable Sambhunatha is the teacher of the author, who taught him 
Trika (trikasastra). It is he alone who is the ‘sun’ which is the Supreme Soul and the sun 
(itself). His two feet, that are knowledge and action, are the rays and feet. By the falling 
of those (rays), the contraction of the lotus of Abhinavagupta’s heart has been removed 
by the effulgence of (their) light, and it shines by virtue of the continuous expansion 
(‘blooming’) of its own essential nature. Just as a lotus blossoms by the falling of the 
sun’s rays (on it at dawn), in the same way (Abhinavagupta’s) heart has blossomed by 
the light of the venerable Sambhunatha’s feet, and the teaching (Sastra) in its essential 
characteristic has come forth from that. Thus, the essential nature of the Light is the 
reflective awareness of its own nature. It is described in this way. One should ‘discern 
that’. The worship of Mahesa is the recognition as his being one's own nature. It is 
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The ‘heart’ is the (very) Self (arman) of scripture and the reality (it 
teaches). (The most elevated and authentic) worship of Mahesvara (Siva, the 
Great Lord) is the recognition (of all things and Deity) as being one’s own 
nature by the progressive process (karma) (of exercising) each of the forms of 
insight (jñapti) that will be explained (here in the Tantraloka),*! in accord with 
the teaching (imparted by the Vijfidnabhairava) that: 


‘(Real) worship (pijja) is not (performed just by offering) flowers and 
the like. It is that which makes the intuitive mind (mati) firm (and stable) in the 
Supreme Sky (of transcendental consciousness), free of thought constructs. By 
the devout (performance of) that (kind of) worship (the mind) dissolves 


away." 


because of that that this discernment has as its fruit the recognition (of one's own nature 
as) Mahe$vara. This is the meaning. The general intended sense is — once one has 
attained the state of Mahesvara, what is the use of (any) other fruit?" 

Towards the end of his career, Abhinava expresses his gratitude to his many 
teachers in a similar way when he writes: 
nanagurupravarapadanipatajatasamvitsaroruhavikdsanivesitasrih: 

‘beautified by the blooming of the lotus of (his) consciousness by (his) falling 
at the feet of various excellent teachers.’ (IPVv vol. 3 p. 405) 

Ksemarája uses the same metaphor to praise Abhinavagupta, who was his only 
acknowledged teacher, at the beginning of his commentary (verse 6) on the 
Svacchandatantra, where he says: 


abhinavabodhadityadyutivikasitahrtsarojan me | 
rasayata sarasáh parimalamasdrasamsaravasanasantyai M 


"May the fragrance of the lotus of my heart that has blossomed by the light of 
the sun of the (ever-) new consciousness (of Abhinavagupta) delight with aesthetic 
sentiment those who pos: it, in order to quell the latent tendencies of transmigratory 
existence, which has no essence.” 

?' "The forms of liberating insight (apti) are No Means and the three categories of 
means to realization (upaya) which Abhinava expounds, one at a time, in chapters two 
to five. These are then taught through and as the many practices and ritual procedures of 
the remaining part of the Tantraloka. See below, 1/247ab-247cd (1/246cd-247ab). 

* VBh 147 (145), also quoted below in TAv ad 4/121cd-122ab. Sivopadhyaya 
comments: *mahàvyomni paracitpraküse, ādarāt $raddhàprakarsát, yo layo visrantih, 
sā yasmat pūjā tasmat puspadyaih nama na püjà M 


"The dissolving away, which is repose in the Great Sky, the light of supreme 
consciousness by devout, most excellent faith, is (real) worship. Thus (just the offering 
of) flowers and the like is not worship. Swami Lakshmanjoo explains: ‘The real 
worship is where your intellect is firmly established in the supreme void of 
thoughtlessness . . . where one merges with great respect, with great honour. You 
dissolve. You lose everything. Not with dishonour, not with hatred, but with honour you 
merge in that supreme thought-free state of cidakasas’. (Bäumer 2002: 173-174) Note 
that worship (pijd) is said here to be a way of quelling the activity of the mind. Thus 
essentially, it is a form of Yoga, which according to the Yogasütra (1/1) is the ‘stilling 
of the activity of the mind’ (cittavrttinirodha). Although the result is the same, the Yoga 
taught here differs from that of the YS. According to the latter, the mind is constantly 
distracted, shifting from one object to another. This condition, which is painful and 
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(Here ends) the prologue (adivakya) 


Thus (Abhinavagupta expressly) says that (this initial section praising 
the Trika Deities and teachers is) the prologue (adivakya), in order to make 
known that it is just a single (coherent and univocal) statement, which is the 
prologue, that has as its purpose (and meaning that of) a Great Statement 
(concerning the nondual nature of reality that inspires its recognition) 
(mahàvákyàrtha).* 

It is not accepted here (in our view) that anything else apart from the 
Supreme Lord's descent of the power (of grace) serves as an instrumental cause 
(nimitta) (to induce one) to apply oneself to hearing etc. that scripture. Even so, 
it is the (normal) style of those who write (such) treatises to compose this 
‘prologue’ in order to establish (initially) the subject (they will discuss) 
(abhidheya),™ (its) purpose (prayojana) and so on, to serve as a cause (to 
induce others) to apply (themselves to the study and practice of the teachings). 


binding, is remedied by concentration. As the mind is nothing apart from its activity, 
when it is stilled it ceases to exist. The VBh teaches that it is stilled by worship, which 
induces it to dissolve away into pure consciousne: 
7 There is a play on words here which is hard to translate. The traditional belief is that 
although the scriptures are very extensive and say many things, there is an underlying 
unanimity — ekavākyatā — literally, gle statement’. This ‘single’ unanimous 
‘statement’ or teaching concerns the reality — artha — which is the meaning — artha of 

is only one reality, which is 


the Great Statement of all the scriptures, namely, that there is 
Siva, and that this reality is taught most fully and completely in the Trika scriptures and 
by the teachers of the Trika school. The term ‘mahavai cya’ — Great Statement — is well 
known to the followers of the schools that take as their authority the Vedas, especially 
the Upanisads. According to Sankara, the great exponent of Advaita Vedanta, these 
Great Statements found in the Upanisads sum up and declare their essential teachings, 
namely, that the Brahman (the Absolute) is the one reality, and that it is the Self which 
is our true, essential nature. The most famous of them is tat tvam asi, *you are That'. 
See below, note 1,482. 

In other words, Jayaratha is saying that the introductory verses, in which 
Abhinava worships his deity in its various aspects and then his teachers, serves to 
inspire the recognition of their identity with one's own Self, and that this is the highest 
form of worship, in which individuality dissolves away into the infinite expanse of the 
pure consciousness of Deity. As such, these verses serve the same enlightening function 
of the Great Sayings of the Upai 
?* [t is standard practice for a writer to state explicitly at the beginning of a technical or 
philosophical work the basic elements which qualify it as a systematic treatise (Sastra). 
These necessary constituent elements of a astra are technically called *anubandha' . 
They are generally said to be four (anubandhacatustaya): 1) Sambandha — this is the 
relationship between the author and his teachers, and hence that of the work and those 
who contributed to it. This matter is discussed in order to establish the authenticity of 
the doctrines expounded in the work. 2) Abhidheya — this is the subject of the treatise. 
Under this heading we can add abhidhàna, which is the name of the work, and defines 
what it expounds. 3) Prayojana — this is the aim of the treatise and its purpose. 4) 
Adhikarin — this concerns the qualities of one who is fit to study the work and receive 
instructions as to its deeper meaning. Jayaratha explains that the ‘initial statement’ 
(adivakya) (i.e. verses 1 to 21) serves the function of the anubandha. 
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(1) The subject (abhidheya) of the Tantraloka is the Trika teaching 
(trikartha),** which is of many kinds, such as being the (the goddesses) Para, 
Parapara and Apara. It is implied by the first five verses and is expressly stated 
in the expression ‘the procedures (krama) of the Anuttara Trika'?* 

(2) The Definition (abhidhana) of the Tantraloka. The five verses (i.e., 
16 to 20) beginning with ‘the venerable Bhattanatha’ have been dedicated to 
establishing the excellence of the root tradition (over all others) by defining it 
(abhidhana) as the main one of all the scriptures, and by his own skilfullness*” 
in presenting those who made it. 

(3) The Purpose (prayojana) of the Tantraloka. (The teaching that) has 
come (down) through the line of teachers executes (and declares) its own 
purpose (prayojana), in accord with stated teachings such as: 


"Therefore, teaching" what has come down through the series of 
teachers, one attains Supreme Siva. 


(Thus) seven verses (i.e., 7-13) are composed to praise the teachers in 
order to present (the teachers of) the lineage as an ancillary (anga) of that 
(purpose). Thus, the purpose (prayojana) (of these verses is to indicate) that 
(Abhinava) himself has been given liberation in this life (jivanmukti) by the 
recognition of that (reality) as his own nature by the progressive sequence 
(krama) of means (to realisation) which will be explained (further ahead). 


One could add that the very first verse implicitly contains all of them also. In 
that case, the first of these, that is the relationship (saribandha) between the author and 
his teachers, begins with Abhinavagupta's father, identified with the ‘secret’ five-faced 
Sadasiva, mentioned in the first verse. The second matter (anubandha) is the subject 
(abhidheya) of the treatise, which defi it most comprehensively. In this case, it is 
anuttarāmrtakula, which not only means ‘the Family of the nectar of the Absolute 
(anuttara)’, as translated, but is also a way of referring to the teachings of the Trika 
school Abhinava expounds. This too is the attainment, which is its purpose (prayojana), 
the third matter (anubandha). In other words, right from the start Abhinava declares that 
the purpose of his work is the exposition of the form of Trika he teaches so as to lead 
others to the realisation of Anuttara. This means both the unsurpassable (an-uttara) 
school of Trika and the particular ‘family’ (kula) or lineage of Trika which teaches the 
attainment of Anuttara, the Absolute. Moreover, what is also denoted (abhidheya) there 
is, according to Jayaratha (comm. 1/1), that even though countless energies, beginning 
with consciousness, arise out of Siva consciousness, His freedom, denoted in the first 
verse as ‘the pure digit of the Moon’, is the main one. Again, the penetration of Siva and 
Sakti is also denoted (abhidhana) there, as is the physical union of Abhinava's parents. 
Finally, the fourth matter concerns the qualities of the person who writes the treatise that 
make him fit to do so (adhikarin). In this case Abhinavagupta implies that he is so 
because he was born of a yogini and a siddha. 

%5 See above, note 1,220, for the meaning of ‘artha’ as ‘school’. 

?* Above, 1/14. 

?" Read —kausalyena for -kausalena. 

* Instead of disan — ‘teaching’, MS K reads mrsan — ‘contemplating’. 
*® See below, 1/274ab (273cd) ff. and chapter 36. 

?? In the Malinivijayavartika (1/194cd-196ab) Abhinava declares: 
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“Only in some cases (kvápi) does the highest perfection (come about) quickly, 
without effort and through liberation in life, as taught (iti) in our systems. Sometimes 
the highest fruit is reached after a long time through a gradual course of unification with 
a series of reality levels (tattva) and through many various rituals." 


There are thus said to be two possible kinds of liberation: gradual and 
immediate. The former is fully attained only after death. It is ‘liberation without a body” 
(videhamukti). The other takes place while a person is still alive Givanmukti). Siddhanta 
Saivism generally accepts only the former. Trika accepts both, but considers the latter to 
be superior. It is the realisation of oneness with Bhairava which takes place by the most 
intense form of the descent of the power of grace (saktipáta) (see below, 13/129cd ff. 
for a discussion of the varieties of the descent of the power of grace). Abhinava writes: 


prayojanam ca Sarvapramat.rnam - vibhoh parasaktipatanugraha- 
vasotpannaitàvadanuttara-jfianabhüjanabhàvanàm ittham nija- 
svarüpahrdayangamibhàüvena nijamodabharakridabhasita-bhedasya 
nikhilabandhabhimatatattvavratasya — svatmacamatkarapiirnahantatadatmyabhairava- 
svarüpabhedsamávesatmika | jivata eva muktih | pranadehadibhimay eva hi 
antarbahiskarana-visayayam preranakhyayam udyogabala Jivanüdirüpayam riidhasya 
bandhabhimatebhyo muktih iti te | trutite'pi hi maytye samskaramdtre keya 
muktivácoyuktih kim apeksayà và? iti tad uktarn Srispande - 


iti và yasya sarhvittih kridátvenàkhilarn jagat | 
sa pasyan satatari yukto jivanmukto na sarisayah || 


"The aim (prayojana) of all sentient beings who are the vessels of the 
aforementioned knowledge of the Absolute (Anuttara), that has developed within them 
by the grace of the descent of the Lord's supreme power, is solely liberation in this life 
(rvanmukti). It is penetrating absorption (samávesa) in the unity which is the inherent 
nature of Bhairava. (This unity is) the oneness of the integral egoity and wonder of 
one's own nature with all those principles, generally considered to be binding, (that 
consist of) the duality made manifest by the play occasioned by the fullness of one's 
own inherent bliss. It is experienced by profoundly understanding and laying hold of 
one's own nature. It is said that liberation from that which is considered binding belongs 
only to one who resides on the plane of the vital breath and the body etc., which is the 
object of the internal and external senses, that is to say, to one who is established in the 
exertion (of consciousness) (udyoga), the power (of one's own nature) (bala), the life 
principle etc., which is called the impulse (prerana) (that gives life to all living beings). 
Once every trace of Maya has been removed, then what sense does the word ‘liberation’ 
have and in relation to what?’ As has been declared in the Spandakarika (30): 

"Or, constantly attentive, and perceiving the entire universe as play, he who has 
this awareness (samvitti) is undoubtedly liberated in this life." PTv p. 18, cf. ibid. p. 96. 

In other words, if manifest reality (‘the entire universe’) is perceived 
dualistically, that is, if it is not recognized to be the natural dynamism of the one light of 
consciousness, it is binding. But, if, on the contrary it is recognized to be such, then as 
Sanderson (2006: 48-49) puts it: ‘the cognition and action which previously obscured 
the real identity of the individual now illustrate its all-pervading and unobscurable 
power. Liberation in life (jrvanmuktih) is just this perception of the dynamic unity of 
consciousness in each of its self-obscurations. The reason for this is because Saiva 
nondualism is not based on the rejection of duality as is the case, for example, in 
Advaita Vedanta. Reality is one and nondual because it embraces both duality and 
nonduality. As Abhinava says: 
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This is indicated also by the last verse?" (of these seven verses, ie. the 
thirteenth,) and is stated directed in the (very last) verse (i.e. the twenty-first,) 
that begins with ‘the venerable Sambhunatha’. 

What mindful person who has been sanctified by the Supreme Lord’s 
descent of the power (of grace) would not engage (in practice) for the sake of 
that? This is the reason (nimitta) for his engagement (pravrtti) (in the practice of 
the teachings). But obstacles (are possible and do) arise also for one who is 
applying (himself) to realise that in accord with such teachings as: ‘the 
Vinayakas conjoin him to transitory worldly pleasures’. Thus, in order to 
remove these (obstacles) (he has composed the sixth verse,) praising Ganesa 
(the head of the Vinayakas) and Vatuka.^? 

(4) The relationship (saribandha) between these concerns. He says that 
"requested (by (my) sincere disciples and fellows,) I compose (this work)', 
that is, the work (prakriya) he has promised (pratijñātā) (to write), the name 
(abhidhàna) of which is Tantraloka, in accord with what is tated further ahead 
(where we read): 

‘Here in this teaching called the Light of (and on) the Tantras 
(Tantraloka), I expound this (four-fold knowledge, which is the great dawning 
of accomplishment (siddhi) and liberation). ^ 


Moreover, in this way this sense is also (implicitly) included, namely, 
the relationship (saribandha) between the name (of the work) (abhidhdna) and 
its subject (abhidheya), and that of the subject and its purpose (prayojana), 
which is that between the object of denotation and the denotator and that 
between the goal (sādhya) and the means to achieve it (sadhana), (respectively). 
Thus, there is only one prologue, which con of the combination of many 
statements, that has been uttered in order to (impel one to) act (pravrtti) 
(accordingly). This in brief is the overall meaning. 


"We do not base our contention that (reality) is one because of the 
contradiction inherent in saying that it is dual. It is your approach (paksa) that accepts 
this (method). (While) if (duality and oneness) were in fact (to contradict each other,) 
they would clearly be two (distinct realities). ‘This is duality and that is not’, ‘that is this 
(reality) which is (both) dual and nondual’ — where (these perceptions) manifest equally, 
that is said to be nondual. Surely, (even if you were to object) that in this way there 
would be duality (bheda), let it be! We do not desire (to make use of many) words. We 
do not (admit that there is duality between the oneness) that needs be accepted and (the 
duality) that should be rejected, as there is here (in this case) according to you. If you 
wish to take the support of the view (paksa) that graces all, then accept (this) philosophy 
(drsti) of supreme nonduality, which is the great refuge (of all). MVV 1/628-631, 
cf. MP (2) 9/68 and Dyczkowski 1987: 36-38. 

* Read slokantasiitritam for slokantarasiatritam. 

=? The name ‘ganesa’ literally means ‘Lord of Hosts’. The ‘hosts’ in this case are the 
Vinayakas, of whom Ganeéa is the greatest one. The Vinayakas belong to the extensive 
class of supernatural beings, like ghosts, that are troublesome or even malicious. When 
their Lord is propitiated, instead of causing trouble, they help and protect from the same 
troubles they cause, which in this case is attachment to worldly pleasures. 

“ Below, 1/246cd-247ab (245). 
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There is no dispute here that the votaries of all views (agree that) 
liberation (moksa) is (the goal) to be attained and that transmigratory existence, 
which is its opposite, should be abandoned. (Moreover, everybody agrees) that 
the reason (for it) (nimitta) is false knowledge (mithydjfidna), and that 
knowledge of reality counters it. Thus, just by experiencing it directly, 
ignorance is removed, and so one attains liberation. Even so, those (who follow 
other paths) have not known the one, fixed (niyata) nature of knowledge and 
ignorance, (and so maintain differing conflicting views). (Thus, as is said,) *by 
(their) desire for liberation, Maya makes (them) wander about (confused) in 
what is not liberation. According to this and other such teachings, what is 
considered to be liberation (by such people) is not (real) liberation. In order to 
show this and assert that, although the examination of that is fundamental (for 
all schools), (the approach here) will be explained in a manner that differs from 
other sastras. Thus, the author (first) writes about the examination (of the nature 
of) bondage and liberation in the very introduction itself (of his work). 


Concerning Freedom and Bondage, Knowledge and Ignorance 


ze Tay wag uff d 
smi SJAA AAFP 11 23i 


iha tàvat samastesu Sastresu parigiyate | 
ajfiánam samsrter hetur jfiánam moksaikakàranam M 22 ll 


Well then, it is proclaimed here (unanimously) in all the scriptures 
that ignorance is the cause of transmigration, and knowledge is the sole 
cause of liberation (from it). (22) 

(Next) he says that we have not just stated our own idea: 
Wess FASTA | 
sfr We cer a atresia 11 23 11 


malam ajfianam icchanti samsarankurakaranam | 


% According to Jayaratha, this general introduction continues up to verse 105 (106). 
However, in his Tantrasára, Abhinavagupta brings the introduction to a close at the 
equivalent of verse 51, where he ends his exposition of the nature of knowledge and 
ignorance. 

?5 SvT 10/1141ab, where this is said with reference to Vaisnavas. See below, comm. 
4/17-18ab and note. Ksemaraja explains that ‘what is not liberation is everything other 
than the pervasion of the oneness of the Supreme Lord, who is the dense (uninterrupted) 
consciousness and bliss of supreme nonduality.” amoksah 
paramadvaitacidanandaghana-paramesvaraikyavyapter anyat sarvam eva. The same 
line is quoted by Abhinava himself in 4/38, 8/337ab (8/336cd), 13/316cd-317ab. 
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iti proktam tathà ca Srimdlinivijayortare \\ 23 M 


The same is said in the venerable Malinivijayottara (thus): ‘(The 
wise) prefer (the view that) Impurity (mala) is ignorance (not a material 


?* Abhinava is presenting here the basic argument against dualist Siddhanta Saivism, 
which maintains that the soul is bound by Impurity, which is a material substance in 
some sense, not simply immaterial ignorance. Sanderson (1992: 285-6, quoted in 
Goodall et al. 2015: 40-41) explains clearly and succinctly the essentials of the concept 
of bondage according to fully developed Siddhanta doctrine, against which Abhinava is 
arguing: 


‘Liberation cannot be achieved through mere knowledge of reality without 
recourse to ritual. This is because the state of bondage, in which the soul fails to realize 
its innate omniscience and omnipotence, is not caused by mere ignorance. The 
ignorance that characterizes the unliberated is the effect of an imperceptible Impurity 
(malam) that acts on the soul from outside; and this Impurity, though it is imperceptible, 
is a material substance (drayam). Because it is a substance, only action (vyaparah) can 
remove it; and the only action capable of removing it is that of the rituals of initiation 
and their sequel taught by Siva in his Tantric scriptures. 

Under the influence of Impurity, the soul continues to be subject to the 
products of máyd. It is bound by incarnation in a particular world, with a particular 
body, and mental and physical faculties. It has limited power of knowledge (vidya) and 
action (kala). It is bound to experience the effects of its past action (niyatih). It is subject 
to time (kdlah); and it is driven by a nonspecific craving for worldly experience (rágah). 
While it is caught by these products of máyd it acts and experiences the fruits of 
actions in birth after birth. The unliberated soul (pasuh, anuh) is therefore said to be 
constrained by four fetters (pasah): 1) Impurity (malam), 2) maya, 3) its past actions 
(karma), and 4) the power of Siva’s will that holds it subject to these three (rodhasakti). 
In later texts the term /mpurity is extended from the first fetter to the second and third. 
The first is then termed /mpurity associated with (all) the Unliberated (ünavam 
[< anuh] malam), whereas the second and the third become the Impurities of Maya 
(mayiyarh malam) and Karma (kàrmar malam).’ 


Goodall (2015: 41) points out that Sadyojyotih (c. 675-750 AD) expounded the 
doctrine of mala in the Svayambhuvasiitrasamgraha. However, it is not found in earlier 
Saiddhantika literature. That means not just the earliest sutras of the Nisvasa but also in 
the non-eclectic recensions of the Kdlottara, the surviving Rauravsiitrasamgraha, 
Niśvāsakārikā and Sarvajüánottara. Thus, although the doctrine come to be a hallmark 
of first Saiddhantika Saivism and then Saiva doctrine in general, surprisingly it is not 
found in earliest period and is not uniformly taught. Also note that there are instances in 
the Siddhantas where mala is also understood as ignorance. In the Parakhya (4/25) the 
consciousness of individual souls is ‘enveloped by ignorance" (ajfanavrtacetasam), thus 
implicitly identifying fundamental Impurity mala with ignorance. See also ibid. 4/162cd 
and Kirana 2/19cd-20. 


“Impurity (pasutva) is not the state of being of a bound soul (pasor bhavah) (it 
is mala); the nature (of the soul) is (rather) its own power of knowledge (svarüpari 
svacidàtmakam). Therefore impurity (pasutvam) is nescience (ajñānam), or the state of 
being characterized by ignorance (bhàvo vajfanalaksanah). Since it obstructs the 
sentient (soul), it is called in scripture *nescience" (ajfiánam). The consciousness of the 
soul is that which is to be revealed; her effects are what reveal it.’ Parakhya 4/162-163 
(translation by Goodall) 
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substance as the dualists maintain).*” It is the cause of (Karma, which is) 
the sprout of transmigratory existence (sarmsara).’ “* (23) 


malo "jRünari pasutvarn ca tiraskarakaras tamah | 
avidyà hy avrtir mürcchà paryāyās tasya coditàh | 
sa cavidyddiparyayabhedaih siddho mate mate V Kirana 2/19cd-20 


*Impurity is ignorance and the fettered state. It is variously called *obscuring 
darkness’, ‘ignorance’, ‘covering’, and ‘coma’. (Its existence) is established in each 
school (mata) as ignorance and various such synonymous terms.” 

?" Cf. below ad 9/206, quote from Sivatanu, where the same expression occurs. There 
the cause of transmigratory existence is also said to be Gnavamala, but it is identified 
with the impurity that sullies individual consciousness, not ignorance. 

“8 MV 1/23cd quoted again below in 9/120cd, in TÀv ad 9/65cd-66a (1/23a), ad 
9/98cd-99ab, and paraphrased in 13/49cd. The MV may be elaborating on Svaribhu. 
1/17c: malam sarsárakàranam. In the MV, this line comes just after a description of 
the thVijñāna- and Pralayakevala perceivers. See below, note 1,658 to 1/78-80. 

The discussion concerning knowledge, ignorance and Impurity continues up to 
verse 51. See also TSà p. 2-5 and below 9/62-87, and 13/1-128. Abhinava disc he 
nature of the Impurity — mala — that obscures and binds the soul below in 9/60-88ab and 
13/41cd-52, where he establishes with reasoned argument that it can only be ignorance 
and not a substance, as the dualist Siddhanta believes. Thus, at the very outset of his 
Tantráloka he presents the nondualist Saiva view that liberation is ichieved by attaining 
the knowledge of reality that comes by Siva's grace, not by ritual action alone as the 
Siddhanta mainta As Sanderson points out (2006: 39-40): *[Siddhànta] rejected the 
notion that liberation could be brought about by enlightenment, by mere knowledge. 
Knowledge could liberate only if a man's state of bondage in sarisára were simply an 
error or illusion. It argued that while unliberated existence is indeed characterized by 
erroneous views, the ultimate cause of this ignorance is Impurity (malam). Now this 
Impurity was not some transcendental Illusion in the style of the nondualistic Vedanta . . 
. but rather a pervasive, unperceived material substance (dravyam). So long as an 
individual is not ripe for liberation Siva will cause this Impurity to contaminate him, 
preventing him from realizing that in his real nature he is an omniscient and omnipotent 
being equal to Siva himself. But when Siva sees that à soul is ready for release he will 
restrain the power of this Impurity and show his favour in the form of a Descent of 
Power (Saktipata). This will reveal the individual to an officiant as fit to receive the 
initiation through which Siva will grant him release. Knowledge alone could not liberate 
him, whether it arose by the power of the individual himself or by the favour of Siva, 
precisely because this Impurity is a material substance (dravyam). Siva-inspired 
knowledge might reveal the existence of Impurity, as a man may realize that his sight is 
impaired by a cataract, but just as the cataract can only be removed by surgical 
intervention, so Impurity will remain until it is physically destroyed by the appropriate 
action (vyapárah). This action is the result of Tantric Saiva initiation revealed by Siva in 
his scriptures.” See also ibid. p.43-44 and Dyczkowski 1992a: 235-6. 

This verse is quoted in the Mahárthamaüjari (p. 30-31) where 
Mahe$varànanda writes: 

‘The condition (dasa) of the reflective awareness of (the Lord of 
consciousness) is the state which is the dynamic manifestation of the pulse (of the light 
of consciousness) (sphurana). By the application of its primary state of orientation 
(aunmukhyayogena), which is the Light (of consciousness) as (the universal) agency (of 
consciousness), it burns up the series of Impurities pertaining to the individual soul 
(anava), Karma and Maya. (In other words,) as that which has been made to enter into 
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‘Ignorance’ is darkness. (It is not a total absence of knowledge; rather) 
it is incomplete knowledge, which consists of (mistakenly) considering what is 
not the Self (i.e. the body etc.) and what is the Self to be otherwise (than what 
they really are).™ It is the concealment of one's own nature along with the 
reality (it consists of) that has arisen by the Supreme Lord's free will alone.’ 
That is the individual soul's (essential) (anava) ‘Impurity’ (mala), not the 
substance (dualist Saivites believe it to be, the existence of which) will be 
refuted in the Ninth Chapter and others (further ahead).**' And it is said (in the 
lsvarapratyabhijüa): 


its own nature, it appropriates it (and makes it one with itself). . . . The nature of the 
Supreme Lord is the Light of consciousness and (its) reflective awareness as knowledge 
and action (respectively). Moreover, even though on the one hand his noetic and 
reflective subjectivity persists, (at the same time on the other) he gives rise to the 
Impurity pertaining to the individual soul). . . . Everything is the outpouring of Impurity 
(malolldsa). Its nature is just the lack of propensity to (the exercise of) one's own 
reflective awareness (of one's own nature) in accord with the doctrine of the 
Malinivijayottara (which declares that) ‘(The wise) prefer (the view that) Impurity 
(mala) is ignorance (not a material substance as the dualists maintain). It is the cause of 
(Karma, which is) the sprout of transmigratory existence (sarnsara)." 

*? In other words, ignorance is the mistaken notion that the components of the 
psychophysical organism, which are not the Self, are the Self, and that Siva 
consciousness, which is the Self, is not the Self. 

?? Read -samullasitam for -samullàsita-. 

?' Concerning mala, see below, 9/49 ff. and 13/41cd ff. For clear, general explanations 
of the three forms of mala, see PrH comm. sii 9, SSüvi on sütra 1/1-3. Dualist 
Saivasiddhanta maintains that there are three eternal realities. These are Pati — the Lord, 
Pasu — the fettered souls, and Pasa — the fetter that binds them. The individual bound 
souls are essentially the same nature as Siva, that is, pure consciousness. However, 
whereas Siva, the Lord, is infinitely great, the souls are infinitely small and so are also 
called ‘anus’ — literally ‘atoms’. Again, whereas Siva has never been bound, nor will He 
ever be, the fettered souls are confined by the fetters of what the Siddhanta consider to 
be a material-like substance that sullies the soul, and so is appropriately called mala 
‘dirt’ or ‘Impurity’. Although essentially one, it has three aspects or, one could say, 
functions or energies. The basic form is the fundamental Impurity that obscures the 
essential, pure conscious nature of the soul and separates it from the Lord, It is 
accordingly called Anavamala — the Impurity of the individual soul (anu). Although 
substantial in some sense, it consists of the fettered soul's generic craving (abhilasa) for 
existence and the fulfilment of the fundamental feeling it has that it is incomplete 
(apürnamanyatà). The liberating union with Pati — the Lord — can only take place when 
the soul is purified so that the barrier that separates them is removed. The world in 
which the fettered soul resides is made from the same impurity, operating now as the 
'substance', as it were, of the worlds and metaphysical principles, body, senses, and 
mind, the soul inhabits and forces that constrain it. All these constitute the domain of 
Maya in which the fettered soul is stricken by the delusion of duality. This means that 
he perceives every single thing as distinct and different from everything else to such a 
degree that no two things are the same. Coupled with that sense of difference and a 
consequence of it is the sense that some things belong to him whereas others do not. His 
body, family, possessions, and the world he inhabits are his own, others are not. Finally, 
he distinguishes between what he wishes to have (upadeya) and what he feels he needs 
to avoid and give up (heya). Such are the consequences of Mayiyamala, the Impurity of 
Maya. The third binding Impurity is Karma. It is both the result and instrumental cause 
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‘This, the Impurity which pertains directly to the individual soul 
(anavari malam), brought about by the obliteration (of the knowledge) of one’s 
own true nature, is of two kinds. It is the loss of the freedom of (its innate) 
consciousness, and so too (along with it) the lack of consciousness of (its 
innate) freedom.’*? 


of the other two impurities, which it sustains and by which it is sustained. Just as the 
Impurity of the individual soul is the fundamental cause, Maya the material cause and 
Karma is the immediate, instrumental cause of worldly experience (bhoga), which is 
essentially its consequence. Just as actions (karman) constantly vary, so do the 
experiences the fettered soul has. The Siddhanta understands these three collectively to 
be like the husks and integument of a grain of rice, or a cataract that can only be 
removed by mat means, namely, the rite of initiation, which detaches the 
fundamental impurity from the soul and conjoins it to Siva. 

Nondualist Saivas agree that mala exists and that it does function in these 
ways. Indeed, they draw freely from Siddhanta sources to describe it. However, they 
maintain that it is not an independent reality nor are the individual souls. Rather, mala is 
essentially nothing but ignorance, and that it can be removed only by knowledge. 
Initiation does remove mala and conjoin the soul to Siva, but this is because initiation is 
a process whereby the innate knowledge of the pure consciousness is revealed by the 
removal of ignorance. It is not a mechanical process like cleaning rice or removing a 
cataract from the eye. See below, 1/241 ab-242ab (1/240-241) and 9/68 ff. for a detailed 
criticism of the view that mala is an independent reality, See also 13/41cd ff. 

?* TP 3/2/4. Also quoted below, TAv ad 5/106 (5/105cd-106ab) and ad 9/62, 3/2/4d is 
quoted in ad 9/93cd-95ab. Below 9/65ab: apürnamanyatà ceyam; see there and 
commentary. Also PrHr p. 21: apürnamanyatàrüpam ànavarm malam. 

This definition of anavamala is the result of Utpaladeva's higher nondualist 
exegesis of the Siddhanta doctrine of mala. He explains in his own brief commentary 
(vrtti) how it is a derivative of consciousness, which is always essentially one with it, 
not an independent insentient reality: ‘The (one) absolute reality is free consciousness; 
only insofar as this, its essence, is in a state of perfect fullness. Since it thus wills, by 
virtue of its very freedom (the Anava impurity exists which is two-fold. It is) ‘Impurity’ 
because it involves error with regards to the Self’s real nature, and ‘two-fold atomicity’ 
insofar as consciousness becomes limited by the loss of its fullness (that is, all- 
embracing oneness) thereby creating (a form of) subjectivity in which only the light of 
consciousness subsists which is devoid of freedom or only freedom devoid of 
consciousness.’ Translation by Torella with minor variants. Abhinava explains: 
“According to this system, the essential characteristics of the principle of consciousne: 
(cittattva) are omniscience and omnipotence. The impurity called ‘Anava’ consists in 
the loss of these, so that the Self becomes limited. Here (in this case its) limited state is 
the obscuration of (its) real nature. Thus, even when there is omniscience, but it is 
simply the obscuration of omnipotence, which consists of perfect freedom and forms 
another characteristic feature (of the real Self) or vice versa, there is the same Impurity 
called Anavamala, which consists of the obscuration of the real essential nature.’ 
Translation by K.C. Pandey. 

The verse that follows defines the other two forms of impurity (mala): 

"The perception of objects as divided off (from one another, and the perceiver) 
is the (impurity) called ‘Maya’. It (subjects the soul to repeated) birth, and to 
experiencing the consequences (of its actions) (bhoga). (The Impurity) of Karma 
(operates) in the agent who is not conscious (of his true nature). (All) three are due to 
the power of Maya.” 
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And how is it? He says (that that ignorance is the cause of) 
‘transmigratory existence’, which is the Impurity of Maya (mayryamala), 
whose nature has been defined (in the /Svarapratyabhijnd thus): ‘The perception 
of objects as divided off (from one another and the perceiver) is the (Impurity) 
here called ‘Maya’.’** According to the teaching, which will be imparted 
further ahead (where we read): ‘Karma, the cause of transmigratory existence, is 
said to be the sprout of transmigratory existence, ** ‘the sprout’, which is the 
cause of the impurity of Karma (karmamala), is ‘the cause’ of that 
(transmigratory existence). The same is said in the Malinivijayortara: ‘(the 
soul's essential) Impurity and Karma are the instrumental cause (nimitta), the 
effect (of which) follows after.’** (What Abhinavagupta is) stressing in this way 
is that it is with reference to that (namely, bondage and its remedy,) that this 
book is concerned. 


Sanderson 1992: 289: n 35: bhinnavedyarathdtraiva mayakhyam ‘(the 
Impurity) termed Maya is the manifestation of the object as other which presupposes 
that (two-fold contraction of the self's nature which is Gnavarh malam).’ Ibid note 36: 
janmabhogadam kartary abodhe karmam tu ‘As for the karmari malam, it is that in the 
unenlightened agent which gives rise to rebirth and the experience of reward and 
retribution,” 

In this way, the same impurity develops in these three forms. Abhinava 
explains: ‘(Transmigratory existence (sarisára) is due to the progressive emergence of 
the three-fold impurity. The first is the (mistaken) notion within our own Self of (its 
being) incomplete (apürna), that brings about the condition of the individual soul (anu), 
and so is the soul's (essential) impurity (@avamala). (Then) in the craving to make full 
(and complete) that which is not, the impurity called Maya (arises) due to the perception 
of duality (bhedadarsana). (Then the fettered state is fully formed) by the emergence of 
the impurity of Karma, that takes place by the assumption of latent impressions, good 
and bad,’ PTv p. 41. 

55 TP 3/2/5ab. IP 3/2/Sa is quoted below in TAv ad 17/63. 

4 Below 9/88cd. 

%5 Although Jayaratha clearly tells us that this line is from the MV, it is not found in the 
printed edition. In actual fact it is a citation of SvT 3/176ab (also quoted below in TAV 
ad 5/106 (105cd-106ab), where it is labelled as SvT 3/176), ad 9/88cd-89ab and ad 
13/49). Note however, that when Ksemaràja quotes this line in one place in his 
commentary he writes that it is found ‘in another Tantra’ (tantrantare) (SvTu 
10/378cd). We may perhaps understand him to mean that the same line is also found in 
‘another Tantra’. If so, he may be referring to the MV. 

Ksemarája explains, commenting on SvT 3/176ab: ‘these two, namely, (the 
fundamental) impurity (of the soul) and Karma, are (both) an instrumental cause, 
because (the fundamental) impurity is the cause of Karma and Karma is the cause of 
(the impurity) of Maya. Beyond that, (the impurity of) Maya is (their) result. The 
meaning is that (Maya) is the effect of (fundamental) impurity and Karma. Although 
(the impurity of) Karma exists when the (impurity of) Maya, which is the perception of 
objectivity divided up (in itself and from the perceiver) exists, even so, it is not a cause 
(of bondage) for those who know (reality) and (whose consciousness) is fully expanded, 
even though (objectivity) exists, (duality) is not perceived. Thus, it is the acquisition of 
those who (because of their fundamental impurity) consider (themselves) to be 
incomplete. Thus, what has been said is the most (correct).” 
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(Now he goes on to) say that although there are two kinds of ignorance 
— Spiritual (paurusa) and Intellectual (bauddha) — the one meant here is 
Spiritual (Ignorance), not the other.” 


fast afer unes i 
wear fretted memo d xxii 


visesanena buddhisthe sarisárottarakálike | 
sambhàvanàm nirasyaitad abhàve moksam abravit | 24 |l 


Once having precluded the possibility (that knowledge) present in 
the intellect, which is subsequent to (the fettered state of) transmigration, 
(is liberating,) by specifying (that ignorance is ‘the cause of the sprout of 
transmigration’,) (the Lord) said that liberation (is achieved even) when 
that (intellectual knowledge) is absent. (24) 

‘By specifying (that ignorance) is ‘the cause of the sprout of 
transmigration' (implies that) intellectual ignorance, which is erroneous 
apprehension (durvyavasdya), is not the cause of the impurity of Karma 
(karmamala). Rather, (on the contrary,) that (Karma is the cause) of that 
(ignorance). So how can this specification (of the nature of ignorance as ‘the 
cause of the sprout of transmigration’) be made coherent (with this view)? That 
(i.e. intellectual ignorance) is possible (only when) there is a body which is 
cause of (all) action (karman), because it is the instrument (to accompli 
objective (kàrya). Moreover, the intellect is one of the senses, and so 
that ‘it is subsequent to (the fettered state of) transmigration’. It is said (in 
the Svacchantatantra) that: ‘(whatever) has form, a body and a world (in which 
it exists), is said to belong to Maya (máyiyay. Thus according to such 
teachings, (the intellect) is subsequent to transmigratory existence and the body. 
This is the meaning. 

(One may ask whether) it is said that ‘(the Lord) has said that 
liberation (is achieved even) when that (intellectual knowledge) is absent’ in 
order to preclude the possibility (that the intellect is the site of this liberating 
knowledge)? (Our reply is that) liberation (is not achieved) when just 
intellectual ignorance ceases, for when that ceases, only intellectual 
knowledge arises. Even if the nature (of this intellectual knowledge) were to be 
à pure thought (suddhavikalpa) (free of all intellectual ignorance), according to 


*° MS J contains an interesting gloss here which reads: ‘as this (ignorance) is predicated 
of what pertains to the soul (paurusa), when there is no spiritual (paurusa) ignorance 
there is liberation; this is certainly not so when intellectual ignorance is absent.’ 
paurusavisesanena paurusasya ajfianabhave moksah na tu bauddhajianabhave. 

77 Read with MSs Ch, J, Jh, T and D visesaneneti for visesanena*. 

9* SvT 4/105ab. Instead of Sartrabhuvanakaro mayiyah parikirtitah, the printed edition 
of the SvT reads: Sartrabhuvanakara máy parikirtitàh | ‘(Those things that) have a 
form, body and a world (in which they exist) are said to belong to Maya (maytya).” 
Ksemaraja comments: ‘the worlds’ indicates phenomena (bhava) and the gross elements 
etc. Thus, whatever manifests as objectivity is the impurity of Maya (mayiyamala).’ 

* Read yatas tasmin for yat tasmin. 
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the teaching that: ‘all thought is transmigratory existence it would 
(nonetheless) give rise to transmigratory existence. So how can (liberation) be 
possible in this way (simply) when that (intellectual ignorance) is absent? Even 
outsiders (who do not belong to our school) say with (the same) intention: 


‘A wise man should not immerse (himself in any notions) — even 
thought that concerns ultimate reality. What difference is there between an 
auspicious and an inauspicious thought? (They are both equally just notions). ?*' 


Now, if once Spiritual Ignorance had ceased by means of initiation and 
the like, intellectual knowledge were to arise, (only) then, in accord with the 
teaching imparted (further ahead), would it also serve as a cause of liberation 
in this life (j7vanmukti). 

The point is that nothing would be achieved just by that (Intellectual 
Knowledge) alone, whereas on the contrary, when Spiritual Knowledge has 
arisen, it is a cause of liberation that does not depend on (anything) else. As is 
said: 


‘In the course of initiation (only) the fetters of the soul should be 
purified, not those present in the intellect. Thus, even when it is defective, the 
initiation is not fruitless. 


And the essential nature of that (Spiritual Knowledge) is (just pure) 
knowledge alone (jñānamātra) (devoid of thought constructs). The absence of 
ignorance (akhyāti) is itself full (and perfect) knowledge (khyati) (of reality), 
and that is the true nature of the Self, which is dense (uninterrupted) Light and 
Bliss. The (unfolding) experience (prathana) of that is itself liberation. So it is 
rightly said" that: ‘(the Lord) said that liberation is (achieved even) when 
that (intellectual knowledge) is absent’. 


"? Quoted again below in TÀv ad 1/214, 4/111cd-113ab, 14/13, and 16/283cd-284ab 
(284). 

?*! The same verse is also quoted below in TÀv ad 4/6. See note there. 

* How thought is purified and transcended is explained in the first verses of chapter 
four, which deals with the Empowered Means that is based on this process. If his 
Spiritual Ignorance has been removed by initiation, and the devout Saivite dedicates 
himself all his life to attentively observing the precepts and his ritual obligations, he 
attains liberation when he dies (videhamukti). But if he remedies his Intellectual 
Ignorance also, he attains liberation while alive (jivamukti) also. See above, note 1,356. 
* This verse, and a few more from the same source, are quoted by Ksemaraja in his 
commentary on SvT 4/150-152. See below, note 20,1 ad 20/1, where they are cited. 

Not all impurity should be removed in the course of initiation. The part of it 
which manifests and sustains the initiate’s current mental and physical existence should 
be left intact. Otherwise he would die. This residue is more commonly identified with 
the form of Karma which has been set into operation (prarabdha) and sustains the body 
until it is exhausted. See below, 1/43 and commentary. 

* MSs K, Ch, J, Jh, Ñ T and D read just yuktam — “it is right’ — not yuktam uktam — ‘it 
is rightly said’. 
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Surely, (one may ask,) what is the basis (and necessity of asserting) that 
the meaning of the term ‘ignorance’ is incomplete knowledge (apürnajfiána)? 
Let that just be simply an absence of knowledge. With this doubt in mind, he 
says: 


Samah + amang: | 
" fe orafeasat d a dent aft: 1 2411 


ajñānam iti na jiánabhàvas catiprasangatah | 
sa hi losthddike ‘py asti na ca tasyasti samsrtih M 25 Wl 


(According to us,) ignorance is not a (total) lack of knowledge, for 
(if that were so, the use of the term) would be too extensive. That 
(ignorance) is also (present) in a stone and the like, and that is not subject 
to transmigration, (25) 


(If one were to ask) what is that over-extensive (use of the term 
‘ignorance’)? (We reply,) its application (to stones and the like). So it is rightly 
said that the meaning of the term ‘ignorance’ (in this case) is incomplete 
(apürna) knowledge."* He says that: 


STI STET WU ATT d 
amda teat fera onary 0p 26 11 


ato jfieyasya tattvasya samastyenüprathütmakam | 
Jjidnam eva tad ajfianam Sivasiitresu bhasitam M 26 Il 


Therefore, it is said in the Sivasütras that (binding) ignorance is 
(partial) knowledge (jiana), which is the lack of perception (prathà) of the 


%5 Virtually all schools of thought in India agree that knowledge of reality is liberation. 
Accordingly, the nature of ignorance is a common basic problem discussed by 
practically all schools of Indian philosophy. There are a variety of views. One for 
example is that ignorance is a total absence of knowledge. Another is that its nature is 
inexplicable. The view here is that as knowledge is essentially consciousness and a total 
absence of consciousness is impossible, ignorance is also a form of knowledge, albeit 
incomplete. The tables and chairs we perceive do exist. So what we see is not incorrect 
or false. However, we see only the tables and chairs that are the objects of the senses. 
We do not also perceive the one universal reality common to all things which tables and 
chairs most essentially are. The ignorance of this aspect amounts to the perception of 
duality — the difference between a table and chair — and the specific form of each entity 
as distinct and different from every other. In other words, ignorance is understood here 
to be partial, dualistic knowledge, which can only illumine certain specific and distinct 
aspects of reality such as when we experience ‘this is a table" or ‘this is a chair', but do 
not experience the one, ultimate, universal nature of all things. We do not perceive the 
totality of reality and view the individual entities we perceive as a part and epitome of 
the plenitude (pürnatà) of that all-embracing oneness. 

** 1/26-30 refer to $Sü 1/1 and 1/2, of which these four verses are a commentary. 
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true nature of the object of knowledge (jfeya) in its totality (samastyena).*” 
(26) 


"The true nature of the object of knowledge’, that is, of (an external 
physical object such as) ‘blue’ (or inner mental object) such as ‘pleasure’ will 
be explained (below, where it is said that): ‘the supreme reality (parari tattvam) 
of the object (of perception) is Siva, Who is Light. ‘Therefore’, for the 
aforestated reason, ‘the lack of perception of the true nature (of the object of 
knowledge) in its totality (samastyena) as a single, compact form, because 
(reality is) everywhere (the same) without distinction; (being rather of the sort,) 
"this is blue’ and ‘this is pleasure’, which is a perception of duality and so is 
incomplete ‘knowledge’ — that itself is ‘ignorance’, It is not simply an absence 
of knowledge, and so (it) is ‘said in the Svastiras (that ignorance is (partial) 
knowledge)’. This is the meaning. 

Where is that explained there (in the Sivasatras)? With this doubt in 
mind, he says: 


SoA ST F Ter sey uad | 
youre: wef: 1) 2011 


caitanyam ātmā jfiünam ca bandha ity atra sütrayoh | 
samslesetarayogübhyam ayam arthah pradarsitah | 27 I 


This is the point made by reading the aphorisms ‘the Self is 
consciousness’ and ‘knowledge is bondage’ alternatively, together and 
separately.” (27) 

‘(By reading the aphorisms) alternatively, together and separately’, 
we get ‘knowledge (jfidna) is bondage’ and ‘ignorance (ajfina) is bondage’, 
according to whether the (privative) letter ‘a’ is conjoined to or separated from 


%7 Swami Lakshmanjoo explains: ‘The Sivasitra says that ignorance is knowledge [i.e. 
cognitive consciousness] in a differentiated form. What is to be known (jñeya) is Lord 
Siva [He is the object of knowledge as is, for example, the colour] blue. When you don't 
feel Lord Siva's function in the objective world that is ignorance." 

** 1/52ab below, also quoted in TAv ad 1/54 and 10/55cd-56ab. . 

% Abhinavagupta is referring here to the first and second aphorisms of the Sivasütra. 
These can be read separately as well as together. In the first case we have: caitanyam 
atmá + jfiánari bandhah i.e. ‘the Self is consciousness’ and ‘knowledge is bondage’. In 
the second case we read 'caitanyam átmàjnünam bandhah’, which can be broken up 
into 'caitanyam atma + 'ajfiünam bandhah', i.e. ‘the Self is consciousness’ and 
‘ignorance is bondage’, Read together the privative suffix ‘a’ is added to the word 
‘jfianam’ ("knowledge") to make ‘ajfidnam’, which means ‘absence of knowledge’. By 
reading the two aphorisms ‘together and separately’ the sense is that common day-to- 
day empirical knowledge is the ignorance that fetters consciousness, which is the 
individual soul’s most authentic nature. 
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(the initial word of the second aphorism). This is the meaning. The word 
‘ignorance’ denotes incomplete knowledge." 
He says this: 


JAAA wart: wee: KT | 
sears were GT NW gp ee 
fades qp ao frat uro aT aT | 


Fad TS Pree SEAT gp 28 11 
SUT Ted Tera sum | 
We ous wpeeufucmqentmeüW aed 


caitanyam iti bhàvantah Sabdah svatantryamatrakam | 
andksiptavisesam sad aha sütre puratane | 28 || 
dvitiyena tu sütrena kriyàm và karanam ca và | 
bruvatà tasya cinmütrarüpasya dvaitam ucyate || 29 || 
dvaitaprathà tad ajniünam tucchatvad bandha ucyate | 
tata eva samucchedyam ity āvrttyā nirüpitam M 30 |l 


The word (for) ‘consciousness’ (caitanya) is an abstract noun,” 
which indicates that (consciousness is not some *thing"). It is just (a state of 
unconditioned) freedom (svatantrya) (from inhibition) which is Being-as- 
such (sat) devoid of (any) specification (andksiptavisesa). (This is what Siva) 
says in the first aphorism (of the Sivasütras). By uttering the second 
aphorism (‘knowledge is bondage’, Siva) declares that the (binding) duality 
of that pure conscious nature (is empirical knowledge,) whether it (is 
considered to be) the act (of knowing in itself) or the instrument (by means 
of which something is known). 

The ignorance of that (nondual consciousness) is the perception 
(pratha) of duality which, because it is petty (tuccha) (and worthless in 
relation to the nondual awareness of being conscious),’” is said to be 


is verse is quoted in MM p. 30. Instead of pradarsitah the reading there is 
prakasitah which means practically the same. Maheévarànanda explains that ‘what is 
meant here essentially is as follows. The Supreme Lord, as knowledge and action, is the 
Light (of consciousness and its) reflective awareness. The Impurity called ‘Individual’ 
arises when there is a lack of awareness, even partially, of His state as the knower, that 
is, the one who is reflectively aware (of His own nature)." 

‘Abstract nouns denote an entity independently of its attributes, that is, its essential 
nature alone, devoid of any concrete individuation as a specific entity. See PV 1/61-62 
and IP 1/5/12-13 and commentary. Also Torella 1987: 156-160; 2002: 119, notes 24 and 
25. 

*? The integral nature of the absolute allows for the existence of the binding world of 
objectively perceivable phenomena along with the pure subjectivity of consciousness. 
The two represent opposite polarities of a single reality. Of these two, objectivity is 
insignificant (tuccha) with respect to the ultimacy (paramarthatva) of the subject. It is 
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bondage and so should be eliminated. This is what is said (by reading the 
second aphorism) in conjunction (with the first) (dvrttyd) (so that it means 
‘ignorance is bondage’). (28-30) 


Here (in this world of our experience and according to our view,) there 
is nothing at all that is not consciously perceived (cetita), and so the (cognitive) 
activity of consciousness (citikriya) is universal (and common to) all (that is 
perceived to exist) (sarvasamanya)." (The alertness of being) conscious 
(cetana), which possesses full (and perfect) knowledge and action,” is 
(engaged in the act of being conscious and) imparting consciousness (cetayati). 


the sphere of negation, in which objectivity presents itself as a void (simya) in relation 
to the fullness of the subject. See Dyczkowski 1987: 38. 

7? *Cow-ness' is the universal of all cows and so is common to all of them. A higher, 
more inclusi nimal-ness', which is common to all animals, not just 
cows. In this way there is a hierarchy of universals, such that the lower ones are 
pervaded by the higher. The universal that is common to all things, and so is the most 
inclusive of all, is consciousness. Everything that exists, according to this vi 
within consciousness as a manifestation of it. According to the attendant con 
may be known to varying degrees by an individual perceiver to be such. Thus, a simple 
act of reflective awareness is sufficient for the human perceiver to realise that 
consciousness is present in any moment of perception of anything. But even if this 
awareness is not operative, some degree of reflective awareness must persist for an 
object to be known as it is, that is, for example, as the colour ‘blue’ or ‘pleasure’, In the 
absence of awareness entities would simply appear without being known. Sub-atomic 
particles appear in this way. But even then, there is some degree of reflective awareness, 
which defines the specific nature of an entity sufficiently for one subatomic particle to 
differ from another. A higher degree of reflective awareness grasps not only the 
individual nature of things, which the human perceiver does by forming thought 
constructs which identify it, such as the notion ‘this is a chair’. It also grasps its own 
ground and that of all perceptions and their contents, namely consciousness. In other 
words, one can say, in a way, that consciousness (not matter) is the universal substance 
of all things. Depending on the nature of the entity into which it is formed, differing 
degrees of its inherent self-awareness are manifestly known as the perceiving 
subjectivity of consciousness, on the one hand, and its capacity to conceive and know 
the specific nature of its object and itself, on the other. Thus, the degree of the 
development of reflective awareness, in this sense, is marked by levels of subjectivity 
set in relation to its corresponding objectivity. The higher the level, the more powerful 
the power of reflective awareness. At the highest level, that is the supreme subject, 
Supreme Siva Himself, it is in its fullest most developed form; it is the very nature of 
consciousness as the reflective awareness of its perfectly free and all-embracing nature, 
devoid of any objectivity and the divisions or specifications it entails, common to all 
things as their essential nature into which it freely forms itself. Thus, this full and 
perfect knowledge is also its unconditioned freedom to be everything as pure 
consciousness, untouched by diversity or change. 

7^ We can also translate it as ‘full (and perfect) cognitive activity’ (pitrnajfianakriya). 
Cf. IP 1/5/12, where Utpaladeva is clearly referring to the first aphorism of the Sivasütra 
— ‘the Self is consciousness’ understood as 'sentience': 

"Thus, the Self has been defined as ‘consciousness’ (caitanya), meaning by this 
the activity of consciousness in the sense of being the agency of this activity. It is thanks 
to consciousness that the Self differs from insentient reality.’ Torella's translation with 
adaptations. 
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Its state of being is ‘consciousness’ (caitanya), which is endowed with full (and 
perfect) knowledge and action. That itself is said to be the freedom (of 
consciousness) which is (Siva’s) supreme sovereignty (aisvarya).” He says that 
(by declaring that consciousness is) ‘just (a state of unconditioned) freedom 
(svatantrya) (from inhibition)’. (What is meant by saying that consciousness 
is) ‘just (a state of unconditioned) freedom (svatantrya) (from inhibition)’ 
(is that it is nothing but) just freedom alone, and so he says that it is ‘devoid of 
(any) specification (andksiptavisesa)’. (The meaning is,) no specifications are 
attributed to it, including those that (invariably) accompany it (and are intrinsic 
to it), such as permanence, pervasiveness and the like, due to which there (may 
be) types (of consciousness or relative distinctions within it)."* (The word 
caitanyam meaning ‘consciousness’ is an abstract noun, and) an ‘abstract 
noun’ (bhavapratyayantah sabdah) only denotes (an entity) devoid of its other 
attendant attributes." Thus a specification (visesa) (i.e. an adjective) pertains 
(only) to a word that denotes a substance. As they say: 

'A word belonging to a particular (linguistic) convention 
(sarnketabheda) (may) refer to other attributes (of the entity denoted by it) or 
not, as one who knows (the convention) wishes. This is the difference (without 
exception) in every case between (words) that denote (the abstract) state of. 
being (of an entity i.e. abstract nouns) (bhdva) and a substance (i.e. proper 
nouns). '* 


is Siva, who is the sovereign Lord and master of all things, which He 
, and destroys. He is absolute, supreme and one because of his 
"lordship'. He is not just the Lord of a world order as are some gods who possesses 
inferior, limited lordship. His lordship governs all that exists and so is ‘supreme’, It is 
His perfect unconditioned freedom, by virtue of which He is not only free of all 
limitations, that is, perfectly autonomous, He is free to do and know everything, and so 
is perfectly and supremely creative. Siva’s freedom — svátantrya — is thus His ‘creative 
autonomy’. The following verse of the IP (1/5/13) identifies this freedom with the 
reflective awareness of consciousness, which is Supreme Speech (concerning which see 
above note 371): ‘(The power of) consciousness (citi) is reflective awareness. It is 
Supreme Speech that arises spontaneously. That is the (supreme) primary (mukhya) 
freedom and sovereignty of the Supreme Self." 

* The point is that consciousness is not qualified in any way as being ‘this or that’ 
consciousness. Nor are there varieties of consciousness derived from its inherent 
qualities as being, for example, pervasive and eternal, such that there are ‘eternal’ or 
‘pervasive’ types of consciousness. 

7" The abstract noun *cow-ness' denotes this one fundamental quality of a cow, that 
the specific nature only cows possess. The cow is the ‘substance’ that possesses 
qualities, such as colour, the fact that it has four legs, and gives milk etc. In this context, 
'cow-ness' is a primary, inherent quality that cannot be separated from a cow, whereas 
its colour, for example, is a secondary, non-inherent quality. A cow may be brown or 
white, but it cannot be devoid of ‘cow-ness’, nor can that ‘cow-ness’ vary in different 
cows and so have any particular qualities of its own. Thus, in a sense, the ‘substance’ of 
à cow is its ‘cow-ness’. 

?* Abstract nouns denote an entity (or ‘substance’) independently of its attributes. But if 
the speaker so desires, they may also be qualified by adjectives denoting specific 
attributes of that entity. See note 371, above. 
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‘By the second (aphorism)’ — that is, by the word ‘knowledge’ in the 
second aphorism (which declares that ‘knowledge is bondage’). ‘Knowledge’ is 
the act of knowing (jfapti), and the means by which (something) is known 
(vena jfdyate). So, in accord with this etymology, (knowledge) primarily 
denotes ‘the act (of knowing in itself) or the instrument (by means of which 
something is known) "^ of that (consciousness) the nature of which has been 
declared (in the first aphorism, which states that) ‘the Self is consciousness’. 
Thus consciousness (cir) is that which imparts sentience (cetayate), that is, it is 
the agent (engaged) in the activity of consciousness (citikriya). ‘It is said that 
that is the (binding) duality’ of that, ‘the nature’ of which is ‘pure 
consciousness' alone. (In other words, he) refers to the perception of duality by 
alluding (in this way) to the agent (of knowledge) and the (resultant) act (which 
is knowledge,) as well as between the agent (of the act of knowing), (the 
resultant) act (which is knowledge), and the act (of knowing itself,) which are 
different (bhinna) and condition (one another). The meaning is that (the fettered 
soul) does not know (nàkhyáti) (the inherently) complete (and all-embracing) 
(piirna) nature of that (pure consciousness). Thus, by not knowing the complete 
(and all-embracing) (pürna) nature of consciousness (sarvid), which is 
nondual, that ‘experience of duality’ is itself ‘ignorance’, that is, incomplete 
knowledge. And because it is incomplete, that (knowledge) is called ‘bondage’, 
which is the triple Impurity, as knowledge that has been contracted in many 
ways by the sense of incompleteness (apürnamanyatáy" (due to the innate 
Impurity of the soul), the auspicious and inauspicious latent traces (produced by 
the Impurity of Karma), and the body, worlds and forms (produced by the 
Impurity of Maya). 

That ignorance ‘should be eliminated’, because it is bondage. The 
meaning is that it should be abandoned, in accord with the teaching: 


‘It is said that every impurity, (whether it be) Karma, Mayiya or Anava, 
should all be abandoned . . .'?*' 


Surely (one may ask the following.) Here (in this view), because 
incomplete knowledge is the experience of duality, then that itself is ignorance, 
en how has this come to be understood (to be so)? With this doubt in mind, he 

sd ‘(If the second aphorism is read) in conjunction (with the first) 
rd (so that the form is ‘ignorance is bondage’), it is said that the 
perception (pratha) of duality is the ignorance of that (nondual 
consciousness).’**? (Reading the second aphorism) ‘in conjunction’ (with the 
first, instead of reading jrianam bandhah — ‘knowledge is bondage’,) it (reads) 


?? Read kriyār và karanarh ca và for kriyarit karanam ca. 
?? Read apürnamanyatà- for apürnari manyata- 
3I MV 1/16abc. Instead of malar karma ca mayiyam ünavam akhilar ca yat, the MV 
reads malah karma ca maya ca máytyam akhilarh jagat. 

*? Read by itself, the second siitra says that ‘knowledge is bondage’. Read together with 
the previous one, it says ‘ignorance is bondage’. So in the first case we have caitanyam 
ātmā, jfidnam bandhah and in the second we have caitanyam átmájfiánam bandhah. The 
‘a’ of ajfianarh (‘ignorance’) fuses in euphonic combination with the final ‘a’ of ‘atma’. 
The point is that incomplete knowledge, which is binding, is ignorance. 
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‘ignorance’ ((ajfianar) is bondage (bandhah), by repeating it again due to (the 
two aphorisms) coming together (the one aphorism becomes two)). 

Surely then, (one may object that) one should define liberation 
accordingly. With this doubt in mind, he says: 


Tareas TASTA FA | 
IAA AT TAS eem eub 32 11 


svatantratmatiriktas tu tuccho ‘tuccho ‘pi kascana | 
na mokso nàma tan nàsya prthaħnāmāpi grhyate M 31 Il 


Liberation is not some (separate reality), whether insignificant 
(tuccha) or significant (atuccha), that differs from the Self that is free; 
(indeed,) one does not even use a different name (for it). (31) 


(The implied) remaining part of the sentence is that (liberation) is not 
something other (than the liberated Self). If (liberation is) ‘insignificant’, then 
in accord with the teaching stated previously (in the preceding verse), it would 
just be bondage (that does affect the true nature of the Self); and (if it is) 
‘significant’, then it is ultimately real, and so it does not differ from the Self, 
that is free.“ As he will say: 

"Liberation is nothing but the (full and complete) experience (prathana) 
of one's own nature. And the nature of the Self is (pure) consciousness. ’™5 


%3 Literally: ‘even its name is not taken separately’. In other words, knowledge of the 
Self, which is inherently free, is itself liberation. Swami Lakshmanjoo, commenting on 
this verse, s: ‘Moksa [liberation] occurs when your being becomes absolutely 
independent from all sides. Without that svatantrya [freedom] whatever e; n this 
world would be tuccha (i.e. worthless) and is not moksa [liberation].' He writes (1995 p. 
13): ‘liberation is nothing at all apart from the Self that is free, whether it be 
insignificant (i.e. consisting of duality) or significant (i.e. consisting of nonduality).’ 
(translated from Hindi). See following note. 

“ Abhinava is borrowing here from the terminology of Advaita Vedanta. The world 
according to that view is an illusion. It is like a dream, which does have some existence, 
because it undeniably appears, but has no persisting, ultimate existence, as we know 
when we wake up from it. The dream, the Advaita Vedantin says, is ‘insignificant’, a 
‘trifle’ — tuccha. The world of daily life which seems so vast and important, is very 
small and unimportant compared to the Brahman, which is not so (atuccha). Abhinava 
is saying that liberation and the Self are literally the same reality — not like two things 
that are so similar that one can say they are ‘the same’. The former is not an 
‘insignificant’ illusion. Nor can it be said to be a substantial, independent reality, 
because the only one that can be such must be truly, ultimately existent. Thus, if it is so 
then it is the Self. These arguments are directed against two basic views. One is the 
Advaita view that, as the world is an illusion, then so is bondage and hence also 
liberation. The other is the dualist view that the world and bondage do exist, and so do 
liberation from the world of transmigratory existence and the fettered state that binds the 
soul to it. 

* Below 1/156abc. Also quoted below in TAv ad 1/331 (330) and ad 16/90cd-93ab. 
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What is the point? (The point is that) here at least, there is no 
disagreement that knowledge of the Self is liberation. Thus, the characterizing 
feature of the Self (i.e. freedom) is also that of liberation. So, because there is no 
difference between them, no separate characterizing feature has been stated for 
that which is already proved to possess it. Thus, when he says that ‘one does 
not even use a different name (for it)’, the word ‘even’ indicates that (if this is 
so,) what question could there be with regards to (its) characterizing feature and 
the like? 

Although this is (true), he begins to define the nature of liberation 
taught in other philosophies in order to clarify how (our view) differs from that. 


"d qipi | 
TSHR at TAA d 320 


yat tu jfieyasatattvasya pürnüpürnaprathàtmakam | 
taduttarottaram jfiánam tattatsamsarasantidam | 32 || 


The perception of the object of knowledge, along with the 
metaphysical principles that constitute it, which is full or less complete,” is 
the knowledge that, increasingly higher, quells each corresponding (form 
of) transmigratory existence." (32) 


"The object of knowledge' is the Path consisting of the Forces, 
Principles and Worlds etc., ‘along with the metaphysical principles that 
constitute it’, that is, (their) mutually separate (distinct) and progressively 
higher condition (avasthána). The ‘knowledge’ (of the object) is ‘increasingly 
higher' by its ever more elevated state, progressively traversing each world 
order etc. (one after another), because each (corresponding) limitation ceases 
and so (becomes) accordingly (more and more) excellent. Thus, because (it 
develops in stages in this way and) because it is essentially the experience of 
duality, even when in a contracted state, ‘knowledge is a full or less complete 
perception (of the object)’. It arises by crossing over the network of principles 
that have been placed on a lower level with respect to that, and so ‘quells’, that 
is, liberates, from the corresponding ‘(form of) transmigratory existence’, that 
is, the fourteen kinds of rebirth, because, as is s ‘the sphere of 
transmigratory existence is said to be of fourteen kinds’. This is the meaning. 


* Read piirnapirnaprathatmakam for pürnapürnaprathütmakam. 

%7 Cf. below, 4/29-32ab. Swami Lakshmanjoo: ‘The essence of that which is worth 
perceiving is Siva, and as that perception becomes full in succession, the fuller it 
becomes, the closer you are to moksa [liberation]. What some Masters consider to be 
full, for others is incomplete. Complete fullness is only attained in Saivism, even though 
[devotees of other lower schools] are liberated to a degree by their own [conception of] 
samsara.’ 

* Read pürnápürnaprathatmakarn jfiànam for pürnapürnaprathütmakar jRünam. 

* SvT 10/59ab. A note to the Sanskrit texts explains that: ‘It is said that transmigratory 
existence is of fourteen kinds, as (follows): ‘The divine beings are conceived to be of 
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The (primary) nature (dharma) of knowledge (in this sense) is that it liberates.” 
It is the (fully) uncontracted state of the contracted (knowledge and 
consciousness of the fettered soul). He explains that: 


TRIP OISEIA Re aaa: | 
geb Tae at Fafa dmn od 3300 


ragadyakaluso ‘smy antahsünyo ‘ham kartrtojjhitah | 
ittham samásavyasabhyam jfiünam muficati tavatah M 33 || 

“I am unsullied by attachment and the like", “I am inwardly 
empty” and “I am not an agent" — this kind of knowledge, whether 
collectively or individually (samdasavyasabhyam), liberates from (only) that 
much (bondage). (33) 


"This kind of knowledge', which is described in the first half (of this 
verse), ‘liberates (only) from that much’ limited bondage, that is, intellectual 
and other (forms of ignorance). This is the prose order (sarnbandha). There (in 
that context), the knowledge that “I am unsullied by attachment and the like” 
is that of the (followers of the Buddhist school of idealism called) Yogācāra. As 
they say: 


"The Buddhas (ina), free of obscuring coverings, have said in brief that 
transmigratory existence is the mind (citta) sullied by attachment and the like. 
Freedom" from that is liberation.’ 

Again: 


eight (kinds), the (types of) animal births are of five kinds, and that of man, one kind. 
(This), in brief, is the (gross) elemental (bhautika) creation." 

?? Omit kirntu, as do all the MSs. 

?' Knowledge that liberates is the state of pure, unconditioned consciousness. It is itself 
the liberated state of the contracted consciousness of the fettered soul. In other words, 
consciousness has two aspects. One is perpetually ‘uncontracted’, that is, unconditioned 
and perfect, and so is never bound. It is the liberated state of the other aspect of 
consciousness, which is ‘contracted’ to varying degrees by the power of the freedom of 
the former to impose upon itself the limitations of the impurities that contract it. Other 
forms of knowledge may correspond to degrees of expansion, but they are limited to the 
same degree and so not ultimately liberating. 

?" Literally — ' am devoid of agency’. 

93 See K.C. Pandey 1963a: 318. Swami Lakshmanjoo: ‘(Collectively or individually] 
means that [some] are freed individually or collectively, that is, someone may be free 
from one or more mala, whereas others are freed completely of all the malas 
[collectively] (samásyena). It is [collectively] from their point of view, not from the 
Saiva point of view. [Individually] one can only be free from maytyamala [the impurity 
of Maya]. 

* MSs Ch, Ñ, T and D read viviktata ( ‘separation’ (from)) instead of vimuktata 
(‘freedom’ (from)). 
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‘This mind is (self-) luminous; impurities are, by (their very) nature, 
(just) adventitious, (not innate to it).* When they cease, that light which is the 
goal of all (sarvārtha)™ (shines) imperishable.’*” 

This is the meaning here (of these lines). (According to the Yogacara,) 
the mind (citta) is luminous by nature, (but) due to beginningless ignorance it is 
covered by adventitious impurities such as attachment and the like. 
Transmigratory existence arises due to this. But even so, by destroying each of 
these adventitious impurities by the power of assiduously pursuing (anusthüna) 
the path of the practice of meditation (bhdvand) and the like, it brings about a 
reversal (from the ignorant to the enlightened perspective) in the (deepest) seat 
(of consciousness) (üsrayapràvrtti)."* It is due to that that liberation, which is 
the manifestation of (the mind's) innate, indestructible luminous nature (is 
attained). 

(We say that) that (view) is unsound. You (Yogacara Buddhists) 
maintain that meditation (bhávana) is the cause here (of liberation). (However, 
meditation) cannot impart a (different) quality to the (transitory) moments of the 
mind that cease at each instant, because (meditation) can (only) impart (a 
particular) quality (to it) by being present in a single stable underlying 
foundation, (which you do not admit exists).”” Stable entities (that persist for 
some time), such as sesame seeds, are perfumed by stable (persistent) pleasant 
(smells). This (mind) should also be such. (However, the stream of the mind) 
arises as new (and unique) (apürva) every moment," like the repeated passing 
of (something that is) discontinuous and transitory. (Thus,) the meditation of a 
moment of the mind that has not reached excellence cannot give rise to (that) 
moment (which corresponds to) the luminous (enlightened) mind. So what is the 
purpose of that (meditation)? Sullied (samala) moments of the mind (born) from 
their own spontaneous power to give rise to similar (ones) are (only) capable of 
generating moments of the mind that are similar (to themselves), not dissimilar, 
luminous ones. Meditation would be incapable in this way of destroying 
impurity, because (each) moment of the mind is transitory."' So what is (all 
this) talk of a reversal (from the ignorant to the enlightened perspective) in the 
(deepest) seat (of consciousness) (asrayapravrtti)? Thus, this is all the liberation 


?* MSs Kh, Ch, J, Jh and T read prakrtyà tanavo malah — ‘impurities are, by (their very) 
nature, (just) corporeal (i.e. not innate to the mind)'. 

?^ One could also translate — ‘which is all that there is’. 
?" PV 2/208. Also quoted below in TÀv ad 4/29-30, in the IPVv ad 1/5/4. The previous 
line reads: vyavrttau pratyayapeksam adrdham sarpabuddhivat | ‘The discernment of 
difference depends on (one’s) perception (of it) (pratyaya), which is as unstable as is the 
notion (that a rope seen in the dark is) a snake.’ 

“8 The term ‘asrayaparavrtti’ literally means ‘reversal of the foundation’. I borrow 
Suzuki's translation which, although less literal, is closer to the spirit of the intended 
sense. 

?? The mind is momentary and so cannot be permanently affected by meditation or the 
like, because there is no stable underlying foundation of the mind. 

“ Instead of pratiksanam apürvatvena upajayamanasya (‘arising as new (and unique) 
(apürva) every moment’), MSs Ch and Ñ read: pratil nasamiilatvenopajayamanasya 
(arising as rooted every moment’); T: -asamatvena- (-‘as being imbalanced'-); D: - 
samalatvena- (-‘as sullied'-). 

?'! cittaksanabhangura- literally means: ‘the mind is destroyed at each moment’. 
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of those who maintain the doctrine of momentariness amounts to. Liberation 
and bondage are only possible in the case of something that is a stable (lasting) 
and single (entity) and the like. One who is bound acts (to achieve) liberation, 
and once (liberation) is attained, he is indifferent (to all that is binding) (nivrtta). 
A series (santüna) is not a single (entity,) because it is conditioned by notions of 
unity and diversity (bhedábheda). 

The (partially liberating) knowledge that “I am inwardly,” that is, 
within consciousness also, **empty"" is that of the followers of the (Buddhist) 
Madhyamika. (These people) maintain that all things are devoid of an essential 
nature of their own and, because consciousness is also devoid of an essential 
nature of its own, declaring"? that it is false, say that liberation is (attained) in 
that emptiness itself. As they say: 


‘The purpose of the sage’s teaching that ‘this universe is only mind 
(cittamátra)' is to remove children's fear of it, but in reality that is not so, Those 
who (are most eminent and) greatly fortunate have destroyed even that state 
which is ‘only mind.” 


“ A series is both a unity, in the sense that it is a single series, but is also made of 


Separate units that differ from one another. If we try to understand what it is, the notions 
we can form of it are necessarily both of a unity and a diversity, 

* Read with MSs Ch, J, Ñ , T and D -abhidadhantas- for —abhidadhatas-. 

““ These lines are drawn from the Bodhicittavivarana, attributed to Nagarjuna. The 
lacunose text, edited by Lindtner, is available at: 
gretilsub.uni-goettingende//]. sanskr/6 sastra/3. phil/buddl/nagbhc uhtm. 

Lindtner ascribes the authorship of the Bodhicittavivarana to Nagarjuna, the well- 
known author of the Mülamadhyamakakàrikas (MMK) who flourished around 150 CE. 
However, Buescher (2008: 36-40) argues convincingly against this view. I am grateful 
to Dr. Buescher for this reference. 

The first sentence corresponds to verse 27. The version of the edited text reads 
uttrasapariharartharh (‘to remove intense fear’) for tattrüsaparihàrürtham (‘to remove 
the fear of it’). The following line corresponds to verse 25cd. The edited text reads 
cittamatravyavasthaya (‘by the state of Mind Only’) for cittamatravyavasthitih (‘the 
state of Mind Only’). This variant is intelligible, and indeed may be seen to be the better 
reading, by reference to the context. The sequence of these lines is reversed with respect 
to that of the edition of the Bodhicittavivarana. Read together with the preceding line 
translating the edited text, we get: 


‘[The purpose of the teaching concerning the aggregates is to bring about the 
end of clinging (to the false notion of) Self.] Those who (are most eminent and) greatly 
fortunate destroy even that (instruction concerning the existence of the aggregates) by 
the state of Mind Only.’ (25) (followed by a lacuna in the edited text) . . . The purpose 
of the teaching of the sage that ‘this universe is Mind Only (cittamatra)’ is to remove 
children’s great fear, but in reality that is not so." 


Read in reverse, as Jayaratha does, the variant found here makes more sense 
and so has been accepted. 

The term cirtamátra here translated in capitals as ‘Mind Only' has been 
understood to refer to consciousness as the fundamental reality which is Emptiness. 
What has been called the One Mind. However, the sense of *mind only' can also be, 
according to the context, that nothing exists in an objective physical or material sense. 
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(According to us,) that also is not a sound view. If the autonomous 
nature of consciousness is also denied because it is false, (then) there would be 
no Being (satta) in falsity (i.e. even that would not exist). This is because, 
(unlike objects) such as (the perceived colour) blue and the like, (Being) is not 
relative. Moreover, if the autonomous nature of (sensorial phenomena) such 
as (the colour) blue and the like is also denied because they are false, their 
condition (avasthàna) is that of the nature of consciousness. Being itself would 
not be within consciousness, which is just the essence of manifestation 
(sphurattámátrasára), because it is false, and so nothing would manifest. Thus 
(all) there would be is just a state of unconsciousness (mürchá). It is impossible 
to deny that consciousness, which is the essence of manifestation, is 
something. 


Now, it is said (by Nagarjuna) that: 


‘It is void of all supporting attributes (alambanadharma), all beings, all 
impediments and residues (of past actions) (asaya)."" It is not void in the 
ultimate sense (paramarthatah).’** 

If (one affirms), in accord with this stated principle, that (reality is) 
devoid of (any) conceived (kalpita) form, such as the relationship between 
subject and object but not of consciousness also, that would amount to an 
acceptance of the aforementioned Buddhist idealist view (vijfianavàada). (Thus,) 
as that too is devoid of (any) conceived or relative nature and the like (these 
Buddhists say that): 


The dreams we have are made by, and are, ‘just the mind’. The world we see in a dream, 
the beings that populate it, and even ourselves who participate in it, are just figments of 
the activity of the mind, which is itself, like the dream, unreal. To say that ‘the universe 
is only mind’ amounts to saying that it is a mental construct, an illusion, Dreams are 
also ‘only mind’, The complete form of this expression is ‘cittadrsyamatra’, i.e. the 
universe is ‘only an object perceived by the mind’. Thus an equivalent expression is that 
the universe is *bhrüntimátra' ‘just an illusion’. 

“® An illusion exists even if its contents do not. An illusion has being, but it is not the 
specific being of a particular entity, which is defined as what it is by not being anything 
else. The ‘being’ of an illusion is just existence, which is not relative, as is that of some 
particular existent. 

"* Read with MSs G, J, Jh, Ñ, and JD  sphurattüsürarüpüyà for 
sphurattümátrasárarüpáyà. 

“" Monier-Williams reports two pertinent meanings of the term ‘asaya’ — 1) disposition 
of mind, mode of thinking (in Yoga philosophy); 2) stock or the balance of the fruits of 
previous works, which lie stored up in the mind in the form of mental deposits of merit 
or demerit until they ripen in the individual soul's own experience into rank, years, and 
enjoyment. (Cowell's translation of Sarvadarsanasarigraha. 168, 16 ff.) 

"* In other words, ultimate reality is said to be Void because it is devoid of all 
contingencies, not because it does not really exist. This verse is also quoted by 
Ksemaraja in his commentary (nirnaya) on SpKa 12-13. There sarvasattvair reads 
sarvatattvair in the second half of the first line. The meaning then is *all metaphysical 
principles’ instead of ‘all beings’. Ksemaraja tells us that the verse is by Nagarjuna, the 
great expounder of Buddhist school of the Middle Way, the Madhyamika. It is quoted 
again below ad 6/10ab. 
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‘This universe is the radiant manifestation of the mind (antahkarana) 
alone, which is the unperceived" reality (tattva) that makes what is 
wonderfully varied, manifest.’ 


According to this and other similar statements (you idealist Buddhists 
make) accepting consciousness (vijiapti)" to be ultimately real, you 
(respected) aged people have not noticed (utpreksita) anything new. The defect 
there (of your conception of consciousness) has (already) been discussed.*"! 

“I am not an agent" is the (partial, binding) knowledge of those who 
(accept the) Sarhkhya (view), maintaining as they do that the Self is inactive. 
Otherwise (they say, if it were active) it would not possess consciousness, 
because only insentient entities are perceived to be active (kriyavat), as is, for 
example, milk (when it changes into curd).‘"? (According to us) this (view) is 
unsound, because an inactive Self would not be liberated. If the individual soul 
(purusa) does not do anything, even if the discriminating insight has arisen 
(whereby he discerns the difference between himself as eternal consciousness, 
free of all the consequences of the activity of Nature, which is the perpetually 
active sphere of objectivity that apparently binds him), he would not abide as 
(his) own essential (conscious) nature. This is because it is not possible that 
Nature, the very nature of which is activity (pravrtti), to be aloof (and inactive), 
because it is possible for (that) activity to arise*" again for that (individual soul 
and affect it). Nor does Nature have (the capacity) to determine that "I have 
been seen by him" or "I will not act again for that purpose (which the soul 
proposes)", beca it is insentient," it is incapable of perception. "5 Even if 


“ MSs K, Ch, Jh, Ñ, T, and D read avabhasita- ‘manifested’ for avibhavita- 
"unperceived'. 
?" Note that the word for consciousness used here is vijfiapti, which is originally a 
Buddhist term. 
“"' Read tatra cokto dosah for tatra cokto dogah. 
“ The view here, accepted by a number of schools in various forms, is that causality is 
a single continuous process, as is action. The cause is the agent of the effect, which is 
the result of its activity. The Pratyabhijiia view is that the agent is always ultimately 
consciousness, which is thus the universal cause of everything operating through 
particular causes that give rise to their specific effects. However, Sarhkhya does not 
accept the agency of consciousness, which it maintains is inactive. Activity, including 
the production of effects from their causes, is only perceived to take place in the sphere 
of objectivity, that is, Nature (prakrti). Consciousness, which is the individual Self, is 
just a passive perceiver of Nature's permutations. 
“8 Read with MSs Ch, J, Jh, Ñ, T, and D: pravrttisambhavanayah for * * * 
sambhavanayah. 
“ Read -anusandhánam asty acaitanyad for -anusandhünam astydcaitanyad. 
“ Nature (prakrti) is the totality of objectivity. The individual soul is bound by it by 
because he wrongly identifies with it, until the realisation dawns that that is a mistake, 
and he understands that Nature is purely objective and has nothing to do with himself. 
Then Nature feels, as it were, that “the soul has seen me and knows what I am” and so 
retires from the purview of the soul to leave it to be free and independent in its essential, 
pure conscious nature. We read in the Sarnkhyakarika (19-21, 59, 61, 62, 66): 

‘It is established that the Self (purusa) is a pure witness by contrasting it (with 
Nature). He is a solitary, neutral spectator, who does nothing. Thus, it is through their 
union that insentient (Nature) appears to be intelligent, and conversely, the neutral Self 
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this has taken place in this way," just as when one perceives sound (or any 
other object of sense), that objective (artha) (to hear sound) arises again; in the 
same way, even when a discriminating assessment (that discerns the difference 
between consciousness and insentient Nature) has been made (once), that 
(same) objective (artha) (which is to experience daily life) will (certainly) arise 
again, because (Nature’s) nature has not ceased to be (such as it is). (In brief,) 
although (this liberating act of discernment) has been done in this way, it (is as 
if) has not been done.*"” 

* * * #4I8 (Again), even though the knowledge Buddhists (attain) is 
limited (sarnkucita), it does perform the function which is appropriate to its own 
(nature). So the (idealist) Buddhists (say) that: ‘this, the nature of 
consciousness, is only one, of which we see the many forms of its (continuous) 
transformation as joy, sorrow and the rest.’ According to this line of reasoning 
(it is clear that) they have arrived at (pratipanna) the metaphysical principle that 
corresponds to the knowledge which is the activity of the intellect. Thus their 
liberation (amounts) to the attainment of the principle of the intellect 
(buddhitattva). That has been said (in the Svacchandatantra): 


‘Brahmi resides there in the principle of the intellect as (its) lord. That, 
they say, is the supreme, omniscient plane of the Buddhists.’*”” 


Thus for them, transmigratory existence below the principle of the 
intellect is quelled. And so in this way, it is rightly said that ‘liberates from 
(only) that much (bondage).’ The followers of the Sarhkhya have arrived at the 
metaphysical principle that corresponds to the condition (avasthāna) in which 
the individual soul abides as its own essential nature in a state of separation 
from Nature which cons of pleasure and pain etc. Thus their liberation 
(amounts) to the attainment of the principle of the individual soul (purnstattva). 
That is said (in the Svacchandatantra): 


‘(The principle) of the followers of Samkhya is that of the individual 
soul which is free of pleasure and pain etc.’*” 


appears to be an agent because of the agency of the qualities (guna) (of Nature). (The 
Soul and Nature work together) like a blind man (who carries) a lame man (on his back 
to direct him), so that Nature may be visible to the Self and the Self may act. Creation 
proceeds from (their) union. (19-21) 

In my opinion nobody is more modest than Nature. Knowing that “I have been 
seen”, she no more comes within the sight of the Self. Thus verily the Self is never 
bound, nor is he released, nor does he transmigrate. It is Nature, being the support of 
this manifold creation, that migrates, is bound and is released. (61-62) 

The one Self thinks “I have seen her” and therefore loses all interest. The other 
(i.e. Nature) thinks “I have been seen” and ceases to act further. Therefore, even if there 
is still a connection, there is no reason for any further transformations.’ (66) 

“6 Delete ceyarit. 

#7 Read with MSs Ch, J, Ñ, T, D: krtam akrtari.* 

418 The text appears to be lacunose here. The subject changes abruptly from a criticism 
of the Sárnkhya conception of liberation to that of the (idealist) Yogacara Buddhists. 

?? SvT 11/68-69ab. Read tatradhipatyena for tatradhipatvena. 
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The view that maintains the existence of the Self (atmadrsti) is superior 
to the view that denies the existence of the Self (nairatmyadrsti). Thus, the 
knowledge of the followers of the Sarhkhya with respect to the Buddhists is a 
(more) complete unfolding of insight, and so they attain the principle of the 
individual self, which is above the principle of the intellect. And so in this way, 
the point suggested in the previous verse has been established, namely that the 
knowledge which (in its own perspective) is a complete unfolding of insight is 
increasingly higher (as one progresses to higher systems). Although the 
knowledge of the individual soul as separate from Nature is in this way on an 
equal footing (sámya) for both the followers of the Sarnkhya and those of 
Patafijali (the author of the Yogasütra), (the knowledge) of the followers of 
Patafijali is superior to (that of) of the Samkhya, because they meditate with 
reverence on the Lord (I$vara as the supreme soul). Thus it is said that they 
attain the level of the Principle of Necessity (niyatitattva), which is above that 
of the individual soul. (It is said in the Svacchandatantra): 


ʻO mistress of the gods, the twenty-sixth (principle) is the supreme 
plane in the Yogasüstra. ^? 


In the same way, the supreme plane of the (Saiva) Mausala and 
Pasupatas onwards is the attainment of correspondingly higher principles in 
accord with the (degree of) excellence of (their) knowledge. That is said (there 
in the Svacchandatantra): 


‘It is said that the principle of Maya is that of the Mausula and Karuka 
(Pasupatas).’ Again: said that (the principle of) Iévara is the supreme plane 
of the Pāśupata vow.’ *? 


*" SvT 11/70ab. Ksemarüja comments that: ‘their liberation amounts to only the 
attainment of the power of consciousness, which is separate from Nature (that consists 
of the experience of) pleasure and pain and the like." 

?' We have seen that ignorance is not considered here to be a total absence of 
knowledge. Rather it is partial knowledge. The liberating knowledge a given system 
teaches is full and complete from its own perspective. It is the ‘complete unfolding of 
insight’ (parnaprathd) it teaches. 

^? This line corresponds to SvT 11/70cd. The following two correspond to SvT 11/71cd 
and 7 lab, respectively. 

7? Ksemaraja, commenting on 11/71ab, writes: ‘It is said that (the Pasupata) Tantra is of 
two kinds: Lakula and Mausula. Thus, the Pasupata (Tantra) is of two kinds. As 
Mausula will be explained, the Pasupata vow that was established by Lākuleśa is 
mentioned here. There the supreme plane is the attainment of the Isvara principle. As 
was stated before: ‘those who observe the divine Pasupata vow and have conquered the 
senses, are immersed in ashes, repeat Mantra and meditate (on the deity), go to Igvara’s 
plane.’ (10/1169cd-1170ab) 

In the case of Pasupata (doctrine,) in which (ritual) action predominates, (it is 
said that) ‘in the case of Mausula and Karuka (Pasupata), (the plane attained) is said to 
be the principle of Maya.’ (11/71cd) 

The disciple of the venerable Lakulesa, Musulenda, who came down (to earth) 
again (as Lakule$a did) in the place (called) Karohana, has taught particular Vows (to 
observe) in their own particular scripture, that (entail) much ritual (kriya) (performed) in 
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In the same way there (in that context), the knowledge of the Buddhists 
and the like liberates bit by bit from the impurity of Maya (mayiyamala) 
(according to the view of the particular Buddhist school), that of the Mausulas 
from that of Karma as well, and that of the Pasupatas also from the individual 
one (ápavamala), which is the mistaken notion that the Self is what is not the 
Self. Thus it is said that (this kind of knowledge), *whether collectively or 
individually (samasavyüsübhyam), (liberates from (only) that much 
(bondage)).?^ 


order to attain Ksemesa, Brahma and Swamin, who reside in the principle of Maya. 
(Thus) there (in that case) the supreme plane is the principle of Maya itself. 

And one who has entered the principle of Maya is ‘Ksemesa, Brahma, and 
Swamin, that supreme plane is (their level)" (11/72ab) in the enumerated order 
(respectively). Those also who are the kinds of Pasupatas called Vaimala, intent on 
practicing the aforementioned group of eight Pafcürthapramünas, are in another 
(category). Their supreme plane is Tejesa and Dhruvesa, who are present in the I&vara 
principle. Thus (the Tantra) says: 


Tejeśa of the Vaimalas is the plane of Dhruva (taught in the) Pramüna 
(Pasupata scripture). (11/72cd) 


(It is said of) one who is devoutly dedicated (nistha) to the Pramana scriptures 
of the Vaimala that: 


"To the degree that by his (ascetic) conduct (caryá) he observes the Vow of the 
Skull up to when he dies, his Self pure with the knowledge (that comes) from initiation, 
he goes to his own (corresponding) plane.’ (11/73) 


With the words ‘his Self pure with the knowledge (that comes) from initiation’, 
a peculiarity is indicated with respect to the Mausula and Karuka, who are dedicated 
solely to the aforementioned Vow predominantly based on ritual, Their nature is, 
respectively that of Tejesa and Dhruva. As was said before: "Tejesa and Dhruva is the 
supreme plane of the Pra * (10/1174) 

Those who observe the Vow of the bones, namely, the skull etc., according to 
the aforementioned teachings of Lakula, ‘sleep in (a bed of) ashes." (Páspatasütra 1/3) 
Impelled thus by (such injunctions of the) Pasupata scripture: 

"Dedicated to the recitation of Mantra, (smearing their body with) ashes and 
ritual, they go to I$vara's plane.’ (11/74ab) 

Here amongst them, having gone beyond the condition of the principle of 
Maya, which is the sphere of the Mausula etc., ‘Iévara’s supreme plane is said to be 
(realised) in (the observance of the Pasupata vow.’ (11/71ab) This is stated out of order 
in order to present the types of Pasupatas of the Mausula etc." 

Sanderson (2005b: 104 n 45) explains: ‘It is accepted that they [the Pasupata] 
have the power to lead their followers to liberation at the reality-level of Iévara. This is a 
lower liberation (aparà muktih) than that attainable by those who have received full 
initiation (nirvanadiksa or sadhakadiksa) in any Saiva Tantra; but it is a true liberation. 
The Paficarthika Pasupatas, the Lakulas (also called Mahavratas and Kalamukhas) and 
the Vaimalas are said to realize their scriptures’ salvific potential, but the Mausulas and 
Karukas are held to reach no further than the world-source (maya), that is to say, the 
reality-level that is the upper limit of the impure universe. Or though they follow valid 
scriptures they have placed excessive emphasis on rites at the expense of gnosis. For 
this view of the Pasupata systems or elements of it, see below 37/13cd-15; 
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Nisvasaguhya 7/251c-252b (f. 67 v 2-3), 7/263c-264b (f. 67 v6), 7/269 (f. 68r1-2); 
Diksottara. 18/123-125, SvT 10/1134-1135b and commentary, SvT 11/70-74 and 
commentary. A less generous view is found in the Saiddhantika Paddhati of 
Somasambhu and in the Siddhantika scripture Sarvajñānottara. According to the first 
the Pasupatas reach no higher than the world-source and according to the second they 
reach not even this level, being ‘liberated’ in Time (kala/t), while the other non-Tantric 
followers of Saiva scripture, called Mahavratas by the first and Somasiddhantins by the 
second, are conceded true liberation by being assigned to the level of Vidya, just 
beneath Isvara, in the pure universe, see Somasambhupaddhati vol. 3 p. 553 verse 8ab 
and Sarvajfiünottara f. 3712. kevalarthavidah kalarh prapnuvanti  jitendriyah." 

* See Dyczkowski, 19922: 57-58. Ksemaraja offers the following gradation of systems 
commenting on PrHr 8: "The roles that (one reality assumes) are the (ultimate) states 
(taught in) all the philosophies’ (tadbhümikàh sarvadarfanasthitayah). 1) The 
materialist Carvakas consider the Self to be identical with the sentient body. 2) The 
empirical Nyàya identify the Self with the intellect until it is liberated and is then 
identified with the void of deep sleep. 3) The Mimàrnsakas identify the Self with the 
ego. 4) The Buddhists consider the activity of the intellect to be the Self. 5). Some 
Vedantins consider the vital breath (prana) to be the Self. 6) Some Vedantins and the 
Madhyamika Buddhists maintain that *nonbeing' is ultimate reality. 7) The Vaisnava 
Páficarátra asserts that Visnu is the supreme cause of all things. 8) The Sànkhya view 
amounts to accepting the state of deep sleep, to which V. ikala perceivers are 
Subject, as ultimate. 9) Some Vedantins consider Iévara to be the highest principle 
(tattva). 10) The Grammarians believe that the Speech of Vision on the level of the 
Sadasiva principle is supreme. 11) Tantrikas (presumably the Saivasiddhantins) 
maintain that the all-transcending Self is supreme. 12) The Kaulas identify the Self with 
the universe. 13) Trika Saivites maintain that the Self is equally both immanent and 
transcendent. 

Abhinava dedicates all of chapter thirty below to expound and justify the view 
that all philosophical and religious traditions of India, at least, belong to one stream of 
insight that originates from Siva, and so, one may observe, they are all implicitly 
ultimately Saiva. Accordingly, they all po: some degree of truth and so do lead to 
levels of attainment, but, Abhinava maintains, only Trika leads to the highest level. 
Thus it is, in actual fact, the ultimate goal of the lower ones also (30/31-32, see also 
37/1-17 and MVV 1/15 ff). All other schools stop short at the level they consider to be 
the supreme one and so are misguided by the mistaken belief that they have attained the 
highest form of liberation. Thus, although their followers do make progress by their 
teachings, the same teachings ultimately obstruct their further progress. Indeed, they can 
be said to be deceiving themselves because, although they are just fragments of the one 
tradition (30/38ab (30/37cd)), they each mistakenly believe themselves to be all of it. 
This approach to understanding one’s own school in relation to others is not at all 
peculiar to Trika. Indeed, as Torella (2011: 31) notes, the outright rejection of all rival 
views is not common in any school of Indian philosophy. ‘Much more widespread,’ he 
writes, ‘is a sort of limited acceptance, provided that the rival school — to which a 
certain validity is ascribed — is willing to take its place on a rigidly hierarchical scale, at 
the top of which one's own system is enthroned.’ Thus the Siddhantin Ramakantha, who 
was an older contemporary of Abhinavagupta, offers a different gradation in his 
Paramoksanirüsakürika (Stanzas concerning the Refutation of the (views of) Others 
regarding Liberation). Most of the twenty odd schools to which he refers are obscure; 
nonetheless, the principle of ordering systems in an ascending sequence culminating, of 
course, in his own Siddhanta Saivism, is the same. This is also the standard way in 
which Tantric traditions posit themselves in relation to others at the level of revelation. 
For example, the Kubjika Tantras locate other traditions in a hierarchy arranged along 
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Surely, (one may ask,) why is it that even when bondage has fallen 
away in this way, as befits one’s own philosophy, one is not liberated? With this 
doubt in mind, he says: 


Ta eases: 
aim Us meu] aiaa: 11 avi 


tasmün mukto ‘py avacchedad avacchedàntarasthiteh | 
amukta eva muktas tu sarvavacchedavarjitah | 34 ll 


Therefore, even though (someone may be) free from (one) limitation 
(avaccheda), he is not liberated because other limitations continue to exist. 
He who is truly liberated is free of all limitations."5 (34) 


the goddess's body, who is thus all of them, with the highest, her own, at the summit 
(see Dyczkowski 2009: intro. 3, 155). The rise from one to the other is marked by an 
ascent through a graded series of initiations. This approach is so basic and common that 
as new systems develop, they accommodate the others that preceded them on their own 
ladders of attainment, just as they may add higher layers of worlds or principles 
culminating in their own. Thus, this way of presenting other systems and realities may 
serve, in certain cases and to some degree, as an aid for historians to gain an 
understanding of their relative age. 

7? The sense of ‘limitation’ here is extroverted awareness centred on objectivity, that 
entails a contraction or limitation of subjective consciousness. It is the opposite of the 
reflective awareness of supreme subjective consciousness that, free of limitation, is 
integral (pürna) and free (svatantra). While the latter is one and without gradatioi 
there are degrees of limitation corresponding to the degree of objectivity that separation 
from subjectivity entails. Abhinava sums up the teaching of verses 23-26 and 32-34 in 
his Tantroccaya as follows: 

‘It is said in the scriptures that ignorance is the cause of bondage (MVT 
1/23cd). (What this means is that) the instrumental cause of the world of transmigration 
is an upside-down understanding (of one's true nature) (viparitaniscaya) (such that what 
is not the Self is identified with what is the Self, and what is the Self is identified with 
what is not the Self, i.e. the body). And so that is said to be the Impurity (which binds 
the soul), and (this) impurity is indeed nothing but ignorance. Thus (it is said that): 

“When the power of complete knowledge arises, all that is uprooted’. 

When knowledge is not complete, (the degree of) liberation is consonant with 
the degree in which there is correct knowledge, and that is entirely due to the 
manifestation of the corresponding state of subjectivity that transcends it. When 
knowledge is complete, the subject who transcends all things and is all things manifests 
as being of the nature of Siva Himself. For this reason, there is no ignorance anywhere 
in any aspect of that (supreme subject). And (so it is said that) liberation (is achieved) 
when knowledge (i.e. one's own consciousness), in which all Impurity has been 
destroyed, manifests. Liberation is nothing else but this. Rather, liberation is the light of 
the principle of consciousness, which is pure, free, complete, all things and beyond all 
things, (and that manifests) when the Impurity of ignorance has ceased. For this reason, 
Tam clarifying all that should be known by means of this treatise (sastra).’ 
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‘A Path is the cause of bondage." According to this teaching (of the 
Svacchandatantra), a Path is binding to varying degrees (tavat).”’ There the 
Buddhists and the like are liberated from it (to some extent) by the falling away 
of bondage up to the end of the principle of the intellect, but even so, ‘because 
other limitations continue to exist’ of the Path above it, they are not (truly) 
liberated. Thus, they are emitted again at the beginning of a (new cycle of) 
creation, and so transmigratory existence (again) comes into being (for them), as 
the cause of bondage has not been totally destroyed. As (Abhinavagupta) will 
say: 


‘At the beginning of a (new) day (of creation), Srikantha again emits 
those who have mastered the Sarnkhya or the Veda and the rest. Therefore, this 
kind of liberation is not proper (and complete) (samyak).'^* 


Similarly, (we read) in the venerable Svacchandatantra: 


‘Worldly souls are subject to repeated creation and destruction. 
Mounted on the wheel of transmigratory existence, they are like (the jars of) a 
water wheel (ghatayantra).' ^? 


Having explained this in general, the following is said in particular with 
the intention of characterizing one who has been liberated by Buddhist and other 
subordinate philosophies: 


‘Freed from bondage, the Lord binds him again. The bondage due to the 
world of transmigration (binds) repeatedly as long as he does not attain God,’ ** 


“6 SVT 10/358d. Also quoted below ad 16/207cd-208ab (208). 

“7 See below, 1/77ab-80ab (1/77-80). The Path (adhvan) consists of two sets of three 
parallel series of realities. They mark stages of emanation in the descending sequence 
and withdrawal in ascent. One set of three is the objective order denoted by Speech 
(vacya), and the parallel set of three are the corresponding forms of Speech that are their 
denotators (vdcaka), The denotated are, from gross to subtle, the world-orders 
(bhuvana) (described in chapter 8 below), the metaphysical principles (tattva) 
(described in chapter 9 below), and the spheres of the Forces (kala) (described in 
chapter 11). They are contained in one another, as are their corresponding denotators, 
Mantras, parts of Mantras (pada), and phonemes (varna), respectively. The individual 
soul traverses this Path, step by step, to reach Siva in the course of initiation by means 
of the denotators. Although the Path is ultimately liberating if one ascends through it, 
the stages along it when descending represent the factors which progressively bind the 
soul as they constitute the means and factors that make binding worldly experience 
possible. Piled one above the other, the further down the soul is on the Path, the greater 
the degree of bondage. Conversely, as he rises, step by step, he is freed of the form and 
degrees of bondage at the lower levels he has abandoned. See note to 6/34-35 and 
Dyczkowski 19922: 102 ff. and for a detailed exposition, Padoux 1990: 330 ff. 
“Below 6/152cd-153ab (152); also quoted below ad 9/187. 

#9 SVT 11/185cd-186ab. 

*° SvT 12/51cd. MS Kh and Ch read: yāvad dehari na vindati ‘as long as he does not 
attain the body’ and MS J reads: yavat moksari na vindati ‘as long as he does not attain 
liberation’. The SvT and commentary supply the context: 
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Whereas, only one for whom all the bondage of the Path has ceased 
entirely (without residue) is visibly (sa@ksat) a liberated soul. As he says: ‘he 
who is (truly) liberated is free of all limitations’. As is said (in the 
Svacchandatantra): 


‘the Saivites' supreme plane has gone forth (beyond) the entire Path." 
So too: ‘the accomplished Saivite shines on the head of (all) others. 
(Truly) liberated, he does not come again (here) below when (there is a new) 


creation." 


The instrumental means (nimitta)'* here (to achieve total liberation) is 
this kind of (completely) full (and perfect) knowledge. So he says: 


"The body is made of the twenty-four (principles) and possesses senses.' 
(12/48cd) One should know that to be made of Prakrti (and that) it impels (both) 
Dharma and Adharma. ‘By the activities of the mind, speech and body it accrues 
Dharma etc., (whereas) I (who am the Self) am devoid of the qualities (of Prakrti) and 
am not an agent.’ (12/49abc) Thus one who is separate from Prakrti (experiences that): 
"^T am not subject to the bondage of Prakrti.”” (12/49d) *"I consider," all this is only to 
be ‘the product of the activity of Prakrti.' (12/50a) I ascertain that it is impelled by 
ans of the intellect and the rest (of the senses). By the arising of this kind of 
scrimination ‘one is released from the (binding) latent impression (of past action)." 
(12/50b) A latent impression is a residual trace (of past action) (sarisküra). The one 
who ‘is released’ is the Sànkhya monk. That is this ‘I have taught this knowledge of the 
Sankhya by virtue of which one is liberated from Prakrti.’ In a short time one is separate 
(from that). 

‘Freed from bondage, the Lord binds him again. The bondage due to the world 
of transmigration (binds) repeatedly as long as he does not attain God. The Lord is the 
agent of emanation, who binds all living beings.’ (12/51-52ab) 


As insentient Prakrti cannot me the agency of (the sentient) individual 
soul, and that (soul) does not accept (its association with Prakrti), (then) even when they 
are in contact, the universe would not arise. (However,) as long as the Lord does not 
assume (His role as) the agent of their release from bondage, although liberated by the 
Sankhya (teaching), (the soul) returns back again because a (full) knowledge of reality 
has not arisen.’ SvT 11/316-12/157 is drawn from the Nisvasanaya (Sanderson 2001: 
28). 

?' SVT 11/74cd. 

?*? Read with MSs Ch, J, Jh, Ñ, T, and D: mürdhnitaregàri for miirdhnataresam. 

?* Jayaratha often uses the word ‘nimitta’ in his commentary. It literally means an 
"instrumental cause", ‘means’, ‘reason’ or ‘purpose’. It is the means by which something 
is done or achieved and the reason for it. It is the ‘attendant’ or ‘instrumental cause’ of 
the primary or ultimate cause (kdrana) of something. In this case, the ultimate cause 
(karana) of liberation is Siva's grace. Everything else that may serve as a means to it is 
an instrumental, attendant cause — even full and perfect knowledge. The meaning of the 
word ‘nimitta’ does include the sense of ‘means’ to something, but it is so insofar as it is 
an instrumental cause to attain it. The term 'upáya' literally means a ‘means’. In this 
context, it is a means to realisation. Any means to realisation — upáya — is such by the 
power of Siva's grace, and so one could say that it is an ‘instrumental cause’ — nimitta — 
of realisation. However, the term ‘updya’ carries with it an added essential connotation 
that it is a consciously applied means to attaining or gaining something. A ‘nimitta’ is an 
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"RI FIAT smi wm d 
Spp depen wemHRESH | 3411 


yat tu jfieyasatattvasya jfiànam sarvatmanojjhitam | 
avacchedair na tat kutrapy ajfiànari satyamuktidam || 35 ll 


Knowledge of the object of knowledge (jfieya), along with the 
metaphysical principles that constitute it (satattva), free in all respects from 
limitations,“ (does not admit the persistence of) ignorance anywhere. (As 
such,) it bestows true liberation. (35) 


The meaning is that the essence of the reflective awareness of supreme 
subjectivity (ahantā) is ‘free in all respects’ and in every way of even just a 
latent trace of ‘limitations’, that is, (the many forms of) reflective awareness of 
objectivity (idantā) that contract (consciousness), Thus, because it is the full 
(and perfect) unfolding of insight (parnapratha), it ‘(does not admit the 
persistence of) ignorance anywhere’, and so bestows ‘true liberation’, which 
is different from what (just) appears to be liberation. The meaning is that 
(liberated consciousness) shines as the oneness of the subject whose essence is 
the self-reflective awareness of (pure) ‘T’ (consciousne: 

Now he analyses the nature of the knowledge and ignorance he has 
introduced. 


Concerning the Knower, Knowledge and Ignorance 
FARRIS ew WHATS: | 
fir Gevataratiers frat 11 3611 


Jhanajfidnasvariipam yad uktam pratyekam apy adah | 
dvidhà paurusabauddhatvabhidoktam Sivasasane |l 36 ll 


According to Saiva doctrine (sivaasana), the knowledge and 
ignorance mentioned (here) are each of two kinds, namely, spiritual 


attendant cause, reason or even just an incidental cause for the execution of the primary 
cause of an effect. 

“* | have followed Jayaratha’s explanation, reading together ‘sarvatmanojjhitam 
avacchedair'. However, it seems better to read, as Gnoli does, sarvatmand as referring 
to jfiánam, in which case the translation would be ‘(knowledge of the object) in all 
respects and free from limitations’. This is indeed the point Abhinava has been making 
the past few verses, namely, that knowledge of that which needs be known is only fully 
liberating when it is complete in all respects. The object — jñeya — literally *that which 
needs be known' is ultimately Siva Himself. Complete knowledge in all respects of Siva 
is liberation itself. 
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(paurusa) (which is constitutive of individual consciousness) and intellectual 
(bauddha) (which is on the level of the conscious mind).** (36) 


‘Saiva doctrine (Sivasasana) is the Supreme Lord's teaching 
(paramesvara-darsana) in the form of the five currents (of scripture)."* This is 


75 Essentially, spiritual knowledge (paurusajfiána) is knowledge of the Self (purusa). 
Conversely, spiritual ignorance is ignorance of the Self. Intellectual knowledge 
(bauddhajñāna) and ignorance are the conceptual insight and lack of it that correspond 
to them. Sanderson (1992: 290 n 38) refers to them as being ‘constitutive of individual 
consciousness’ and knowledge or ignorance ‘at the level of the conscious mind’, 
respectively. As we shall see, the two types of knowledge and ignorance work together. 

Abhinava adopts this concept of two-fold ignorance from the Siddhanta, 
developing it further. Thus, for example, the Siddhàntin Ràmakantha writes in his 
commentary (vrtti) on MPA vidydpdda 2/2cd-3: 

dvividham | ajfiánari  paurusar? bauddhah ca | atra yat paurusam 
apratipattirüpam dravyajanyam tannivrttih karananivrttipürvikü. Sa rasya. mukhyar 
prayojanam ucyate | adhyavasdyaphalatvad anadhigatavigaye vijfiáónam upajanac 
chàstrar buddher eva samskarakam yuktam | 


"Ignorance is of two kinds, namely, spiritual (which is the ignorance that is 
constitutive of individual consciousness) (paurasa), and intellectual (which is on the 
level of the conscious mind) (bauddha). There (in that case), the spiritual one (which is 
constitutive of individual consciousness) that is generated by the substance (which is 
obscuring Impurity — mala) is essentially the lack of the attainment (of liberated 
consciousness). The main purpose of scripture is (its) cessation heralded by the 
cessation of (its) cause. (Knowledge of) scripture has as fruit (correct) apprehension, 
and so, generating knowledge when an object is unknown, it is reasonable (to say that it) 
refines the intellect itself (not just thought). . . . 


- arabdhaküryakarmabhogoparodhato. buddhyadinar diksünivartyatvübhüvün na 
lya_nivartayiturh sakyan bauddham anadhyavasáyütmakam, tad eva Sastrena 
tyata iti buddhisamskarakam sastram uktam | sā ca samskrtà na punah 
lyāsmitārāga-dveşābhiniveśātamabhih — samsürahetubhütaih kles aih puruşam 
anubadhnatiti Sreyohetuh sańıpadyata iti | 


Intellectual (ignorance), which is the lack of apprehension of the intellect and 
the rest (of the components of the mind), cannot be brought to an end by initiation, 
because they are obstructed by the experience (generated) by Karma that has begun to 
take effect, and (that is) not what can be destroyed by initiation. That particular 
(ignorance) is brought to an end by (the knowledge of) scripture. Thus, scripture is said 
to be what purifies the intellect. And when that (intellect) has been purified, the 
individual soul is not bound again by the impediments that are the cause of 
transmigratory existence, namely, ignorance (avidyā), egoism (asmita), attachment 
(raga), aversion (dvesa) and tenacious (clinging to mundane existence — abhinivesa).* 
Thus (the soul) attains the cause of the supreme good.” 


*According to the Yogasütra, as noted in Monier-Williams’s Sanskrit 
dictionary, there are five k/esas, that is, impediments to progress in Yoga. They are: 1) 
ignorance (avidya), 2) egoism (asmita), 3) desire (raga), 4) aversion (dvesa), and 5) 
tenacious clinging to mundane existence (abhinivesa). 

“© Note that Jayaratha understands Saivism here to be only that of these Tantras. 
However, Abhinava uses the term ‘sasana’ in a general sense. Thus, in MVV 1/192ab, 
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the meaning. That is said everywhere without distinction (in all the scriptures). 
He defines that (ignorance): 

UA Fat Forest TSA | 

Apia TAR 11 Reli 

aaae qemhfaefe mg | 

tatra puso yad ajfianam malakhyam tajjam apy atha | 


svapürnacitkriyárüpasivatavaranütmakam || 37 |l 
sankocidrkkriyarüpar tat pasor avikalpitam | 


Now, there (the innate spiritual) ignorance of the individual soul 
that is called ‘Impurity’ (mala) is born from that (supreme perceiver who is 
Siva Himself)" but even so it is the veil that obscures (the individual 
souls) own Siva-nature, which is complete (and all-embracing) 
consciousness and (unobstructed) action. It is the (essentially) contracted 
(state) of the knowledge and action of the fettered soul. (Inherent in the 
fettered state) it is not a product of (binding) thought constructs 
(avikalpita) (as is the case with intellectual ignorance)."* (37-38ab) 


he refers to Vaisnavism and Buddhism as *sasanas'. Moreover, those who are initiated 
Saivites (Saivasarskriah) are ‘people who have been properly initiated into 
Paramesvarasás ra. These also include those who belong to the Pasupata 
Atimarga, Krama, Kula and Trika and the like. All of them, he says, attain the same 
liberation (apavarga). The only difference is that in systems like the Krama and Trika 
this is achieved quickly, whereas in the Pasupata and Siddhanta the goal is reached 
slowly ‘through a course of graded meditations in which one ascends from one reality- 
level to the next, and by means of various complex rituals.’ MVV 1/195-196 translation 
by Sanderson (2005b: 105). Note that other forms of Saivism, such as we find in the 
Puranas, that do not require initiation, are not included here. 

“7 My translation follows Jayaratha’s interpretation, as it must, however this is not the 
only possible meaning. The problem is the understanding of the expression ‘tajjam’ 
"born from that’. Jayaratha understands ‘that’ to refer to Siva. However, the pronoun 
"that (understood to be the correlate of yat) most probably refers to the ignorance which 
is the Impurity of the individual soul. Moreover, what is born from that is the veil that 
obscures the soul’s Siva nature. Thus another translation, that does not take into account 
Jayaratha's interpretation, would be as follows: 


"Now, there that (the innate spiritual) ignorance of the individual soul which is 
called ‘Impurity’ (mala) is that from which is also born the veil that obscures (the 
individual soul's) own Siva-nature, which is complete (and all-embracing) 
consciousness and (unobstructed) action. (Its) form is the contracted (state) of 
knowledge and action. That (ignorance is) not something conceived by the fettered 
soul." 

?* Spiritual ignorance (paurusdjfidna) is not ignorance of something. It is the 
fundamental impurity of the individual soul (Gnavamala) which is its state or condition 
as ignorant of its own true essential Siva nature. Although it relates to the individual 
soul (purusa), it obscures Siva's real state, which is the complete and perfect knowledge 
(jñāna) and total freedom of action (kriya) that constitute his Siva nature (Sivata). This 
happens because Siva freely chooses to replace them with the limited, imperfect 
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knowledge (jñāna) and action (kriya) of the individual soul when Siva chooses to 
contract down His unlimited consciousness to the limited consciousness of the 
individual soul. 

Although the fundamental impurity of the individual soul (@navamala), which 
is ignorance, gives rise to the limited consciousness that generates and is grounded in 
thought constructs, it is itself free of thought constructs. This ignorance does not consist 
of the fettered soul's self-conceived mistaken notions (avikalpita). Preceding the 
activity of the intellect, it is the inhibited, limited self-awareness which binds the soul 
which he, unthinkingly, considers to be natural to him. For him, it is as if it were the 
state of consciousness free of thought constructs (nirvikapa). It is not a notion or 
judgement (adhyavasaya). Spiritual ignorance, which confines the individual 
consciousness to the limited perception of objects viewed in relationship to itself as the 
individual perceiver, comes into play in the first moment of perception 
(prathamalocana). Perception, according to the Kashmiri Saiva teachings, takes place in 
a number of stages, variously analysed. Most basically, there are two. One is the initial 
moment of perception which is free of thought constructs. It is just the pure sensing, as 
it were, of the object. It is known directly, without any intervening conception of what it 
is. In the next phase, the object or objects are identified and defined as what they are 
commonly known to be, for example, a table or a chair, externally, or the feeling of 
pleasure or pain, inwardly. The second phase involves the development of thought 
constructs that label or ‘name’ the entity perceived. In this second phase, objects are 
defined by mutual exclusion from one another (‘this is a table, not anything else") and 
the perceiver. In the first phase, there is just a pure awareness of something within 
consciousness, not separately defined from it or anything else. This means that it is 
known according to its true nature. It is here that the fundamental Impurity, which is 
ignorance of the true nature of reality, namely, omniform and transcendental 
consciousness, operates. It is due to that that in the second phase we lose awareness of 
the essential conscious nature of all that we perceive, and the thought constructs through 
which it is identified obscure it. Thus, careful attention to perception is a major practice 
of the Trika Saivism Abhinava teaches. If we can manage to attend to the first moment 
of perception when we first look at something, we will feel Siva consciousness and so 
experience our true Void (i.e. empirically indefinable, unconditioned) nature, free of 
duality. The Vijfidnabhairava, for example, teaches several meditations that strengthen 
awareness of the first moment. One is simply to gaze out at an open expanse, resting in 
the pure awareness of just ‘seeing’. As is taught there: ‘One should cast one’s gaze on 
(an open stretch of) land devoid of trees, mountains, walls and the like. When the mind 
is (thus) absorbed (and dissolves away), one becomes free of the fluctuations (of 
thought).’ (VBh 60). Another common practice is centring. In this case one needs to 
find the emptiness, free of thought constructs, of the centre between two perceptions. 
The VBh teaches: ‘when perceiving two entities (or states), having (perceived and) 
meditated (on them), rest in the centre between them. Having abandoned both 
simultaneously, Reality ‘shines in the centre.” (ibid. 61) Similarly: "When one thing has 
been abandoned (ryakte), and consciousness has been (firmly) checked, it should not 
move on to something else. Then what is beyond contemplation (atibhdvana) blossoms 
forth, by virtue of the state (free of thought) in the centre (between them) 
(tanmadhyabhavena).’ (ibid. 62) 

Commenting on this verse from the VBh, Swami Lakshmanjoo explains that 
‘the fundamental Impurity of spiritual ignorance operates here in the Void of the Centre, 
contracting it down so much that it practically disappears so that all that apparently 
remains is the second phase of thought construct formation which takes place in the 
intellect. This is the ignorance through which the Lord obscures Himself out of His own 
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The word ‘now’ is in the sense of the next (matter following on from 
what has just been discussed). This intended (sense) is that after the (initial) 
enunciation (of the subject, that is, knowledge and ignorance), the occasion (has 
come to state their) defining characteristics and examine (them).*? ‘There’, out 
of the two kinds of knowledge and ignorance, (it is said that) ‘that (fundamental 
Impurity) of the individual soul originated as the supreme (form of ignorance).’ 
The meaning (of this statement) is that (spiritual ignorance), the nature of which 
has (just) been stated, (and is otherwise) called ‘Impurity’ (mala), is born, that 
is, arisen from Siva Himself, the supreme subject who is endowed? with 
unlimited knowledge and action that are (unique to him, and) not in common 
with any other (lower perceiver). The Supreme Lord Himself, abandoning, by 
virtue of His own freedom (to do anything He chooses), (His own) full (and 
complete) capacity to know and act etc., may thereby cover Himself with the 
emergence of (the fundamental) impurity of the soul (ünavamala), which is 
ignorance (akhyati). That is said (in the Paramarthasdra): 


"The Great Lord's supreme freedom, which is (His) bringing about what 
is most difficult to do, is the goddess Mayasakti and the enveloping cover of 
Siva's own nature. Due to the grip of Maya, the consciousness (bodha), which 
is the individual soul, of one who is sullied (with the fundamental Impurity of 
ignorance), is the fettered soul. "^! 

And as he will say: 


"Therefore, (the varied) expansion (vijrmbhita) of Impurity is only (an 
expression of) the freedom (inherent in the Lord's) own nature, ^? 


free will.’ Concerning the search for the centre, see below, comm. and notes to 1/83ab- 
84cd (1/83cd-85ab), cf. also 1/181cd-182ab. 

+9 In the course of formal argument, after the initial enunciation of a subject, its 
definition and examination follow. See below 1/248ab (1/247cd) ff. 

*? Read —yogiparapramátr- for —yogi parapramátr-. 

“i PS 15-16ab. Of the many words for consciousness, bodha, serves to denote 
consciousness as the state of *awakened' (buddha) consciousness that is free of thought 
constructs. According to the PTLvr (p.2), it is its condition ‘devoid of thought 
constructs’ (avikalpatva) and ‘plenitude’ (pürnatva). This is the true, essential 
‘individual soul’ (puris). The one who is 'sullied by Impurity’ (malin) is the individual 
soul obscured by fundamental Impurity who, as such, is liable to be gripped by Maya. 
As the following line of the PS declares, when that happens, he is subject to conditioned 
agency and knowledge, attachment, time, and the necessity of suffering the 
consequences of his Karma. As such, he is the fettered soul (pasu). But even so, the 
nucleus or essential core, as it were, is consciousness free of thought constructs, as it is 
of these limitations that produce them and all else associated with their existence. 
Stripped of Maya and its consequences, the naked soul sleeps. Although always one 
with Siva, it continues to be sullied by its very condition of minuteness (anutva), even 
without Maya. So this consciousness, which is the individual soul, is sullied by this, the 
most fundamental Impurity, which is the lack of knowledge (akhyati) of its true 
unconditioned nature, and is the prerequisite for Maya to operate and, along with it, 
Karma. 

* Below, 9/83cd. 
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The fettered soul is conjoined to the three impurities, that is, the 
fundamental one pertaining to the soul (anavamala) and the rest. The 
knowledge that that perceiver possesses is the perception (dlocana) of the 
manifestations (abhàsa) (that take place) within (specific instances of) cognition 
(drk) and action that are determined (and fixed) (niyata), because (they are) 
conditioned (avacchinnay? by time and space etc. It is the Supreme Lord 
Himself who again conjoins to His own condition as an individual soul, which 
He assumes by abandoning (His) omniscience and the rest, the capacity for 
limited action (kala) etc., by virtue of which he (as the individual soul) 
possesses a limited power to know and act.“ That is said (in the following 
passage in the Málinivijayottara): 


*5'That (power of Maya) generated the principle which is the Force (of 
limited agency) (kalatattva), due to union with which the individual soul“ has 
come to possess the capacity (to be an) agent. Then (that Force) emitted (the 
principles of the capacity for) Knowledge (vidya) and Attachment (raga). (This) 
knowledge discerns the action (karman) of that (individual soul), its effect and 
instrument (of its activity).“’ Attachment (raga) also makes him take pleasure 
(and be attached) to his own worldly pleasures, even if they are impure. (Next) 
Necessity (niyati) conjoins the individual soul to (the fruits of) his own action 
(karman). (Finally) Time, which is determined (by units) beginning with a 
moment (turi), also measures out (and conditions) (kalayati) him. *® 


(As here,) so too in the initial enunciation (of the subject at hand), 
which is the nature of knowledge, the nature of ignorance was described first in 
order to establish what must be eliminated. *? 


* Literally ‘avacchinna’ means ‘divided up’ or ‘cut off”. 

* Read with MS T: niyatajfiatva- for niyatarh jiiatva-. The one eternal, omniscient and 
omnipotent consciousness, which is completely independent and requires nothing, 
initially, out of its own free will, empties itself of all its attributes to become the 
contracted individual consciousness which, the very opposite of the original fully 
expanded consciousness, is the individual soul devoid of all the former's powers and 
attributes. Then, again out of its own freedom, it infuses into the soul a limited power to 
act and know, and so it becomes a limited agent and perceiver. To this are added 
attachment, time and the constraints of the law of Karma. See below, note 1,454. 

“S MVT 1/27-29. The sequence in which these five obscuring coverings (kaficuka) are 
generated from Maya is not uniform in all the sources. For a detailed discussion, see 
below, 9/167cd-213. 

“© MSs K, Ch, J, Jh, Ñ, T and D read punah for puman. 

“MV 1/28ab is also quoted in TÀv ad 9/192cd-193. The translation of this line follows 
Abhinava's implicit explanation of it in TÀ 9/192cd-193. Another possible translation 
could be: ‘(This limited) knowledge discerns the action (karman) of that (individual 
soul), so that (it may act) as the cause (that accomplishes) the effect (which is the aim 
of) that (individual soul) (karya).’ 

"* A 'twuti" is an eighth of a second. As in this case, the word may also denote 
generically a very small span of time. 

*? MV 1/29cd is paraphrased as TA 9/201cd and quoted in TAv ad 9/201cd-202ab. MV 
1/27abc is quoted in TÀv ad 9/174 and ad 9/189cd-190ab. MV 1/27-29 is quoted ad 
1/37-38ab and MV 1/27a ad 9/40cd-41ab. 

* Read with all the MSs: ucchedyatva- for avasyocchedyatva- 
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Surely (one may ask.) it is said that the knowledge of the individual soul 
(in the sense of its capacity to know), which is essentially an activity of the 
intellect, is devoid of thought constructs.**' (Well then,) how is it that it is not 
(considered to) occur (within) a part (arisa) of the intellect? With this doubt in 
mind, he says: 


TAR CT GEPWSETSWTHRINISg: 11 32 II 


tad ajfiánam na buddhyamsgo ‘dhyavasayadyabhavatah ll 38 I| 


That (spiritual) ignorance is not a part of the intellect because (it 
does not entail a specific determinate) ascertainment (adhyavasáya) (of 
something) and the rest (of the cogitation associated with that 
ascertainment). (38cd) 


In this way also, according to, for example, the dictum: ‘the intellect is 
(conceptual) ascertainment (adhyavasáya) ,** the primary nature of the intellect 
is ascertainment. If that is absent, how can (spiritual ignorance) possess the 
(same) nature (dharma) as that (intellect)? Thus he says (what follows). 


Definitions of the Forms of Knowledge and Ignorance 


aeia acter | 
Terror Wer 1 341 
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ate Tet qedheb trite a ÀF F 1 voii 
aham ittham idam vedmity evam adhyavasayini | 


satkaficukübilanütthapratibimbanato yada || 39 ll 
dhir jayate tadà tüdrgjfiánam ajfiánasabditam | 


“3! The limited capacity of the soul to know is essentially its ignorance because, as we 
have seen, ignorance is here considered to be a limited form of knowledge. Moreover, it 
is not in itself a thought construct, although, operating through the intellect, it generates 
them. The question here then is why should this limited capacity to know not be an 
attribute of the intellect and so be an aspect of it? If it is, then this aspect of the intellect 
would be free of thought constructs. 

^? SamKa 23a. The yuktidipika provides a definition of the term adhyavasáya: 
gaurevdyam purusa evdyam iti yah  pratyayo ni$cayo —'arthagrahanam so 
‘adhyavasayah. ‘The perception (praty that is, assessment (niscaya), which is the 
act of knowing an object, (of the sort) ‘this is indeed a cow’ and ‘this is indeed a man’ 
(and not anything else), is ascertainment.’ The ‘ascertainment’ (adhyavasaya) of the 
empirical nature of things is conceptual, and is the specific function of the intellect 
which marks the culmination of sensorial cognition, whether it be of an outer or an inner 
imagined object. The latter can be recollected from the past or newly formed. Again, the 
knowledge that 2 + 2 = 4 is also an intellectual, conceptual ascertainment. It is a result 
of the intelligence (pratibha) the intellect possesses by virtue of the reflection of 
consciousness within it. 
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bauddham tasya ca tat paurisnari posantyari ca postr ca || 40 || 


If the notion (dhi) that ascertains (adhyavasayani) (the nature of an 
entity as) “I know this (to be) thus" ^? arises, (generated) from the reflection 
(of the light of the Self) in the (mirror of the intellect) of the individual soul 
(anu) who is sullied by the six obscuring coverings (kaficuka), * (but does 
not develop further,) then that kind of (intellectual) knowledge is said to be 
ignorance. Its (underlying corresponding spiritual ignorance,) which is that 
of the individual soul (itself), is nourished by it, and (the spiritual ignorance 
nourished by it in its turn) nourishes it (intellectual ignorance). (Thus, 
spiritual and intellectual ignorance feed on one another). (39-40) 


(The existence of the group of) 'six obscuring coverings' is the reason 
why (the intellect) is capable of ascertaining in this way (the nature of an entity 
perceived through the senses). The six obscuring coverings are described (in the 
following way in the Paramarthasara): 


* See below, 1/215 and 9/238. 
#51 The six obscuring coverings (kaficuka) that envelop the individual fettered soul are, 
in the order accepted by Abhinavagupta, beginning with the one closest to the individual 
soul: 1) Maya, 2) the limited power of action (kalā) (also called the Force (of limited 
agency), from which are generated 3) the limited power of knowledge (vidya), 
4) Attachment (raga), 5) Necessity (niyati) (which is essentially the law of Karma 
causality), and 6) Time (kala) (see below, 9/204). 1) Maya 


obscures consciousness, of which the others are aspects derived from it. Mā 


plunging it, as it were, into a state of deep sleep. Subsequently, it revives it into the 
limited condition of the individual soul by generating the following five coverings. 
2) The first of these is called ‘kala’ which is the limited power of action or agency the 
individual soul possesses. The word ‘kala’ means energy or power, but not complete 
power, just a part (kala). This limited power is infused into the fettered soul, allowing it 
to act to a limited extent. However, its limited actions, although possible because it 
possesses some degree of freedom, are binding. Accordingly, I sometimes call it the 
Force (of limited agency) (kala). The remaining four coverings are derived from it (see 
below, 9/203). 3) Just as the infusion of the power of limited action makes the soul a 
limited agent, the power of limited knowledge makes it a limited knower. Although the 

is essentially consciousness, as is Siva Himself, its knowledge is limited. The soul 
tially so contracted that it has no capacity to know anything, is given some 
power to do so by this obscuring covering, which thus illumines it in a limited way even 
as it obscures the inherent omniscience of the soul's innate conscious nature. 4) The 
next covering is called ‘raga’, which means ‘attachment’. It is the craving and 
attachment the fettered soul feels for particular things, accompanied by the fear of losing 
them. 5) Necessity (niyati) is the principle of constraint (which is the literal meaning of 
the word) that ensures that specific karmic causes give rise to their consequences. It is 
due to this that the individual soul (or indeed any entity) is ‘fixed’ and ‘constrained’ to 
its own specific, limited nature so that only specific causes give rise to their respective 
effects. One may equate it with Natural Law. 6) Finally, time is the sense of the passage 
of time to which the individual soul feels itself to be subject and formats its experience 
in temporal terms. See below 9/167cd-213 for a detailed exposition of these six 
principles. 
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‘(The individual soul) is bound because it is under the sway of the 
power of time, (its) limited capacity to act (kala), and the necessity (of having to 
bear the consequence of Karma) (niyati), (as well as) attachment and the limited 
capacity to know (vidya).'* (The result is perceptions of the sort,) “just now I 
know something and I know just this very thing only incompletely.“ The 
inner aspect (antaranga) of the individual soul is said to be this, namely, the six 
obscuring coverings, along with Maya.’*” 


The ‘individual soul’, which is the limited Self, is ‘sullied’ by (the 
obscuring coverings,) the nature of which have just been described, and is as if 
withered away (mldna) by the emergence (within its contracted consciousness) 
of (its) fixed (pratiniyata), (limited) capacity to know and act etc. (An 
intellectual notion is generated) ‘from the reflection (of the light of the Self)’, 
that is, from the projection of the shade of consciousness that is born from that 
(individual soul). This is the meaning. Such is the nature of (the intellect,) 
because in this way, it is the plane of the manifestation of the consciousness of 
the individual soul. This is the overall sense. ‘That kind (of intellectual 
knowledge)’ is the ascertainment (adhyavasaya) (of the nature of things) in this 
way. In order to explain that they are mutually (both) the cause and the effect 
(of one another, he says, 'its (underlying corresponding Spiritual 
ignorance)’ etc. ‘Its’ (means) that (ignorance which is) of the intellect, and 
‘that of the individual soul’ is the (ignorance) which is (intrinsic) to the 
individual soul as its condition, that is, pertaining to the individual soul. This is 
the meaning. ‘It is nourished by it’. The meaning is that (this is) the effect. 
(Take for example, one who is penetrated by lust, grief and the like, the 
conceptual knowledge (vikalpakam jñānam) that arises (in his mind) consists of 
the direct experience?" of this and that entity induced by reflection 
(anusaridhána) etc. on (his sense of) identification with that (emotion). As 
they say: 


‘Those who are overwhelmed by lust, grief, fear, madness, (the fear of) 
a thief, (bad) dreams and the like, see things as if present before them even 
though they do not exist.” 


* Read with MSs J, Jh, T and the printed edition of the PS -niyativasdd instead of — 
niyatibalad and emend rágavidyavasena to rágavidyavasena. 

75 Read asarvatmanaiva for sarvütmanaiva. 

^? PS 16cd-17. PS 17ab is quoted below ad 11/14cd-18. PS 17cd is quoted ad 9/204, see 
note there for a translation of Yogaraja’s commentary on the entire verse. 

“ Read —saksatkaratmakavikalpakam for —saksatkaratmakam avikalpakarn. 

*® This example illustrates well how the two kinds of ignorance reinforce each other. A 
person in love forms images of the beloved in his mind, which then further intensify his 
emotions. The images are thought constructs produced by the activity of the intellect. 
The emotion is a state of consciousness experienced within consciousness as such, with 
no intervening thought constructs. But although fundamentally different in this respect, 
they reinforce one another. 
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(The one that) ‘nourishes’ is the cause (kdrana). The instrumental 
cause (nimitta) of dreams and the like is the preceding experience. One who 
lives (blissfully) on Banana Island does not have even the (slightest) desire to 
imagine fire (or anything else he has not seen that may be harmful). 

Having described ignorance in this way, he says (the following) to 
describe the two kinds of knowledge also. 


aft q Tyger ya: wera: d 
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Spiritual knowledge is the expanding consciousness (vijfiana) devoid 
of thought constructs of the individual soul who has attained (its original) 
supreme state, as the latent trace (sarzsküra) of his (lower) fettered state 
wanes away. The (liberating) insight (avasa) (that develops) in accord with 
(the plenitude of) this expanding knowledge of the Self, free of thought 
constructs, is intellectual knowledge (on the level of the conscious mind), of 
which spiritual (knowledge) is, as before, (both) nourished (by it) and 
nourishes (it). (Thus, spiritual and intellectual knowledge nourish one 
another). (41-42) 


‘Spiritual knowledge’ is ‘devoid of thought constructs’, that is, it is 
different in character from thought constructs such as that of the artificial 
(constructed) (krtrima) ego (which is just a notion of self) and the like.“ (On 
the contrary,) it is ‘expanding (consciousness), that is, the reflective awareness 
of supreme ‘I’ consciousness of ‘the individual soul’ of which all bondage has 
ceased, and so has attained oneness with supreme consciousness by the 
destruction of (the impurities of) Karma and Maya, in accord with the rule that 


“© The ego is the sense of oneself as being the agent of one’s own action and the 
perceiver of one’s own perceptions. It is of two kinds, according to whether the sense of 
self is that of the one universal and transcendental Siva consciousness or of the 
individual fettered soul. The former is the result of the innate reflective awareness of 
consciousness, which is its inherent power. Thus, it is ‘uncreated’ (akrtrima). The latter 
is the ego which arrogates to itself the operation of the senses and mind, which 
processes their input and responds to it through the organs of action of the body. It is 
generated from Nature (which is generated from Maya) along with the other principles 
that operate and manifest in the sphere of objectivity. It is a notion of the Self that is 
thus ‘created’ and ‘artificial’ (both meanings of the word ‘krtrima’). Ultimately, it is a 
‘conceived’ (kalpita), contracted, limited and individual notion of Self which is created 
(krt) by the ‘uncreated’ ‘I’ — ‘aham’ — which is free of thought constructs, as a mistaken 
conception of it. 
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‘when the instrumental cause (nimitta) is absent, so too is that which is the 
occasion for its application (naimittika) ."' (This is implied) by saying that just 
the latent trace of (his lower) ‘fettered state’, that is, the (Impurity) pertaining 
to the individual soul (anava), has waned away." This is the meaning. 

‘(The (liberating) insight (develops)) in accord’ with the completely 
full (and perfect) nature (of Siva Himself) who possesses it. Thus the nature of 
this (liberating insight) is: ‘all this glorious outpouring (vibhava) is mine". ‘Of 


#61 In other words, in the absence of the cause, its effect cannot arise, The destruction of 
the Impurities marks that of bondage, which is their effect and the reason of their 
existence. 

"9 The basic or fundamental Impurity is @pava mala, which is intrinsic to the individual 
soul — anu. It is the ignorance which makes him that, and so is called 'anava', that is, 
‘pertaining to the soul’. Once the latent trace of that is removed from consciousness, the 
other two forms of Impurity which develop from it, and are aspects of it, namely, Karma 
and Maya, also cease. When this happens, individual consciousness is free of constraints 
and so spontaneously expands back to its original unconditioned, universal expanse, The 
knowledge of reality, in all its aspects, namely, Siva, consciousness, the Self and the 
Being of all things, unfolds in consonance with this expansion. 

One could also think of this ‘latent trace’ of limitation as a kind of habit. 
Without making any effort to develop and maintain awareness of one's own essentially 
conscious, spiritual nature, it naturally, that i effortlessly and spontaneously, tends to 
contract, This contraction amounts to the mistaken identification of oneself with the 
ses and mind. By personal effort and, ultimately, grace, this mistaken 
tion weakens as one's attention is progressively more centred on the 
fundamental subjective, divine consciousness. But however much progress one may 
have made on this path of spiritual knowledge, until the last latent trace of ignorance, 
that is, habit of identifying oneself with the body, has ceased, it is liable to form again. 
Thus it is only when it ceases completely that the expanded, liberated state can be 
permanent and individual consciousness is established in its true universal nature, which 
is free of these limited, binding thought constructs from which the individual, limited 
subject is formed. In other words, it is a mental creation (kalpita). The true, unlimited 
subject, which emerges when it ceases, is free of thought constructs and 
“uncreated” (akalpita) and authentic. This is the intellectual knowledge (bauddhajfiana) 
of the individual soul who is thus filled with the spiritual knowledge (paurusajfiána) 
that expanded consciousness has of its own nature. In this way they sustain and nourish 
one another. 
^* TP 4/12a. Also quoted below in TAv ad 4/169-170, 5/129cd-131ab (128cd-130ab) 
(the whole verse), 7/64cd-75ab and 14/46. The entire verse says: ‘He whose nature is all 
things, knowing that ‘all this glorious outpouring (vibhava) is mine’ possesses Maheśa’s 
state even when (his) thought constructs are flowing.’ It is quoted below ad 5/129cd- 
131ab (128cd-130ab). Utpaladeva comments in his vrtti on this line: 

‘Although the embodied perceiver (ksetrajfia) continues to produce thought 
constructs by the Lord's power itself, even in that state (dasa), having known fully that 
(his own) nature is that of the Lord, penetrating the universe as one with it (by reflecting 
that) ‘this glorious outpouring consisting of transmigratory existence is mine’, 
transforming all (his) thought constructs without exception into nothing but reflective 
awareness alone, possesses MaheSvara’s state." 

Abhinava comments in his vimarsini: 

"That inner Self (praryagatma) (within the body), who is the fettered soul, is 
not something other than this ‘I’. Rather He Himself, who is the supreme being, the one 
compact mass of the Light (of consciousness) that has totally encompassed (the 
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which’ intellectual knowledge is ‘as before’, that is, just as the two forms of 
ignorance are mutually nourished and nourishing, so too (are the two forms of 
knowledge). This is the meaning. Similarly, one should understand (by 
implication) that the difference (visesa) (between them is that knowledge is) 
complete (knowledge) and (ignorance is) incomplete (knowledge). Otherwise, 
the nature of knowledge and ignorance could not be stated (at all).4* 

Surely, (one may ask,) this kind of absence of knowledge has no 
beginning. There is no disagreement about this. But when could this knowledge 
which is the non-existence of that (ignorance) arise? And what is the attendant 
cause (nimitta) of its absence? With this doubt in mind, he says: 


a center thea fe eu oa 
ae Te TIM SISTA PE | vid 


tatra diksàdinà paumsnam ajftanam dhvamsi yady api | 
tathapi taccharirante taj jnànam vyajyate sphutam V 43 || 


“There (in that context) although spiritual ignorance (constitutive 
of individual consciousness) is destroyed by initiation and the rest (that 
follows), even so (without spiritual knowledge), that knowledge (of the Self) 
manifests explicitly (only) when the body“ comes to an end. (43) 


Spiritual ignorance, the nature of which has (just) been described, is 
destroyed by initiation, which is said to be (as follows). 


individual) subject and object, is (who) I am. He is me not something else at all. Thus 
the creation of thought constructs is also the ‘glorious outpouring’ (vibhava), the 
characteristic of which is the freedom (svatantrya), that is ‘mine’, When this kind of 
reflective awareness has become firm in this way, even one whose thought constructs 
have not ceased is liberated even whilst alive. s said: ‘Even doubt would not make 
one doubt (one's own true nature); this (reality) early a state free of doubts." 

In the previous verse Utpaladeva explained how the fettered soul comes to 
recognise his true Siva nature by the gradual attenuation of thought constructs; this one 
explains how this recognition is achieved even when they continue to form, if they are 
like this. 
^* Tt would be impossible to talk about knowledge or ignorance at all if ignorance were 
to be a total absence of knowledge. No understanding of being ignorant could ever arise. 
Moreover, if spiritual and intellectual knowledge and ignorance were to be totally 
different, they could not affect one another. They could not contribute to each other's 
development. The difference between the two types of ignorance and knowledge, like 
that between ignorance and knowledge itself, is not in their essential nature, rather it lies 
in their locus and the degree and form of their development. 
^* Abhinava now refers to a fundamental example of how these two forms of 
knowledge work together, that is, initiation. Initiation alone can only liberate the soul 
after death. This is so because although the initiate has attained spiritual knowledge 
thereby, he is still without intellectual knowledge. If, after receiving initiation, which 
allows him access to the scriptures and the teachings, he cultivates this other type of 
knowledge, he may achieve liberation in his own lifetime. In this way, the two work 
together. 
^" Read with all the MSs except Kh and G tu Sarirante for tac charirante. 
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‘It bestows (diyate) the essence of knowledge, and the latent traces of 
the fettered state are destroyed (ksiyante); thus endowed with (the capacity of) 
‘bestowing’ (dana) (knowledge) and the ‘destruction’ (ksapana) (of the fettered 
state), it is called ‘initiation’ (diksa).’ *® 


‘Even so’, that is, if ‘that’ knowledge of the Self, which is (essentially) 
just the absence of ignorance, is propense to manifest (by taking initiation), 
however, as the saying goes: ‘only (the Karma) that has begun (to take effect) 
(prarabdha) should not be purified’ (in the course of initiation). Thus the 


**’ Ksemaraja quotes the same verse in his commentary on SvT 5/88cd. There, instead 


of the plural ksiyante [t: kstyate] pasu: nah — ‘the latent traces of the fettered state 
are destroyed’, we find the singular — ksryate pasuvásaná — ‘the latent trace of the 
fettered state is destroyed’. 

Cf. Urmikauldrnavatantra: 


diyate jiidnasadbhavam [-va] kstyate pasapafjaram | 
dinaksapanasSilatvat [-ksilatvat] dikseyam páramesvari V 2/290 || 


‘It gives (diyate) the essence of knowledge and the cage of the fetters is 
destroyed; ‘giving’ (dana) and ‘destroying’ (ksapana); it is, therefore, this, the initiation 
(diksá) of the Supreme Goddess." 


Virtually the same verse is found in the MBT: 


diyate jianasadbhavam kstyate pásapafijaram | 
dinaksapanadharmitvat diksà teneha kirtità \| KuKh 31/4 


Similar definitions of initiation are found in virtually all the manuals and 
Agamas of the Siddhánta, and indeed in Tantras of all schools, Most of these definitions 
are in the form of didactic etymologies of the roots dd ‘to give’ and Ksa ‘to destroy’. 
Abhinavagupta also says that these are the defining characteris of initiation 
(dánaksapanalaksanà diksà PTv p. 14). Similarly, Ksemaràja defines initiation as ‘the 
destruction of the fetters and the bestowal of Siva's plane' (comm. SvT I p. 13). Brunner 
has collected examples of such definitions from the Siddhanta Agamas (see SSP II p. 3- 
4). Four out of five of them agree with our text that what is given (diyate) by initiation is 
the essence of knowledge. Similarly, what is destroyed is bondage. This is variously 
described as the ‘cage of sin’ (Suprabheda, caryapada, 4/lcd), the three impurities 
(Cintya, T. 14, p. 338, AVS, T. 7, p. 77), the latent trace of karma (Mrgendra, 
kriyápáda, 8, comm. on the first verse) and that of the fetters (comm. SvT 5/882). It thus 
purifies the Self (Mrgendra ibid.) and bestows knowledge (AVS ibid.). Abhinavagupta 
quotes a similar verse from the Siddhàntàgamas which says: ‘Initiation is said to possess 
the attributes of giving and destroying. It gives the essence of knowledge and destroys 
all impurity by piercing (the soul) with awakened consciousness (bodhünuvedhay (PTv 
p. 14). 


Sanderson (1992: 287) comments: ‘According to the semantic analysis 
(nirvacanam) traditional to the Saiva literature the word diksá (‘initiation’) is 
appropriate to the rite (anvartha-) because it means ‘that which bestows (*dà) 
knowledge and destroys (*ksi) the fetters.’ But the bestowing of knowledge 
(jñānadānam), which is said to account for the first syllable of the word is not the 
imparting of conscious knowledge or enlightenment (bauddhari jfianam), because such 


TANTRALOKA 157 


impurity of Karma, which brings about the existence (and continuing life of) 
this body, persists. It is for this reason (that liberating knowledge) ‘manifests 
explicitly (only) when' the present ‘body comes to an end’, in accord with the 
teaching that: ‘one attains Siva when the body dies (dehapata)’*”. The meaning 
is that it manifests because it is experienced directly (only after death).’” By the 
expression (initiation) ‘and the rest (that follows)’, one should understand the 
remaining mode of conduct (that should be observed after initiation until death) 
(Sesavytti), not the middling-intense (rrvratara) descent of the power (of grace) 
or the like." (The latter) is the attendant cause (nimitta) of initiation, and so 
reference to it is established by the word (initiation) itself." Nor is there any 
other attendant cause of liberation apart from initiation in this (case).? That is 
said (in the following verse): 


knowledge would surely transform the individual beyond recognition. The knowledge 
claimed is one that is said to have been received on a deeper, subconscious level within 
the individual (paurusarh jfiánam), where it can lie latent until the moment of death 
when the remnant of the fetters that has obscured it disappears and the Siva state (sivatà, 
Sivavastha) becomes manifest." 

** Read prarabdhekam for prarabdhrekam SvT 4/141d. The Karma that has 
take effect is responsible for the continuing experience of day-to-day life. Thu 


also ‘purified’, i.e. removed in the course of initiation, it would entail the death of the 
initiate. Cf. above, note 1,363 and below, 9/130cd-131ab, and 15/27. 
“° MV 1/45d, below 13/203 and note. 


“" Here it seems that Jayaratha is refuting the view of some other commentator on the 
Tantráloka. We are told a little further ahead that the most intense descent of the power 
of grace is immediately liberating. This may be because it is so intense that the recipient 
dies from it (see below, 13/130cd-131ab), but if he survives, he is liberated in the body. 
Other less intense forms liberate after death which comes about from natural causes. 
This is the reason for the reference here to the middling-intense form of grace ‘or the 
like’, i.e. other lower levels of grace. The Kaula traditions, as one of the corollaries of 
their claim to being nondualist (advaya), is the claim that their higher traditions can 
bestow liberation in this life. In other words, they claim that their teachers can serve as 
vehicles for the most intense forms of Siva's grace that can bestow immediate liberation. 
7? The expression diks initiation and the rest’ refers to at least two different, 
although related things. It seems that a previous commentator understood the ‘rest’ to be 
a reference to the grace required to make the initiation effective. But Jayaratha 
disagrees. Grace is essential for initiation to be successful. Without it, there would be no 
initiation and so, Jayaratha maintains, reference to it is implicit in the word ‘initiation’ 
itself. Initiation is itself the liberating grace. Moreover, he adds, there is no other 
attendant cause of liberation apart from initiation. So by ‘the rest’, he says, is meant all 
else that needs to be done apart from the actual initiation itself, which marks and 
essentially is the descent of Siva’s power of grace. This is the ‘remaining mode of 
conduct’ (Sesavyiti). Initiation has fully purified the initiand. By means of the rite, 
through Siva’s grace, the initiate has actually been conjoined to Siva. According to the 
Siddhanta view, he is as free as is possible while one is still in this world living in the 
body. What remains to be done is for him to maintain his state of purity and hence 
union, until death, after which he is fully liberated. 

7? Grace and initiation are attendant or instrumental causes of liberation, the former 
leading to the latter. Knowledge alone is the direct cause. 
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‘Initiation alone frees from that extensive bondage which obstructs 
(entry into) the supreme plane (sthüna) and so too leads upwards to Siva’s 
Abode.” 


Again, initiation may take place by the first (and most excellent) process 
(of realisation), namely No Means (anupāyādikrama), which is heralded by the 
most intense (tivratama) descent of the power (of grace) by virtue of which one 
(attains) liberation at that very moment.” That is said (in the following line): 
‘Thus some (fortunate one) is liberated due to that conjunction (saribandha) 
(with Siva's power) at that very moment.’*” (Some may say that) this attendant 
cause (nimitta) of liberation does not depend on initiation. (But) that is (an 
impossible view that) should not be entertained, because in that way there 
would be a conflict (of views) with the scriptures (śruti). (However, it is said 
that): 


‘It is well established in all the scriptures that right (liberating) 
knowledge (arises) for one (who is fit for it) as a result of one's own purification 
(by the deity directly) (atmasariskàra),"* without (having to take) initiation." 


(However, what is intended by the prohibition (of initiation. in 
statements) such as this is with reference to initiation (imparted) by means of 
outer (ritual) action. Otherwise, how could one make this (prohibition) square 
with the sense of the expression here ‘purification of the Self’? Now enough 
of much (talk). 


"^ Quoted by Ksemaraja in his comm. on SvT 11/199, Ultimately, of course, it is not the 
initiation itself that does this. Only Siva can liberate the soul (see below, 13/122-125ab). 
Thus, liberation is accessible to everybody because it is accomplished for them rather 
than by them (Sanderson 2006: 25). 

?" Initiation (diksd) is of various kinds and levels according to the degree of the descent 
of the power (of grace) that the initiand receives. At the highest, No Means (anupaya) 
level, he receives the most intense descent of the power of grace (tivrativrasaktipáta). 
When this happens, the bodily functions are suspended and pure consciousness realizes 
its own Self as a dense mass of uninterrupted Light and Bliss which is the essence of 
pure I-ness, that is, the supreme subjectivity of Siva Himself. See below, 13/129-310 for 
an extensive di ion of all the forms of the descent of the power of grace. No Means 
(anupáya) is the subject of chapter two. 

** MVT 1/43ab. The whole passage (ibid. 1/42-43ab) is quoted below in 13/199cd-200; 
see also below, 21/4, which says: ‘at a certain time, the peaceful power of Siva that 
bestows liberation is conjoined with an individual soul because it is fit (to receive it). 
Thus some (fortunate one) is liberated due to that conjunction (saribandha) at that very 
moment.” 

77 Note that Jayaratha is referring to the Tantras as éruti, a term normally reserved for 
the Vedic revelation. See above note 1,307. 

V8 One could also translate: ‘by the purification of the Self. MS Kh reads: 
sariskaraparipákata(h) — ‘as a result of the maturing of the purification of the Self’. 

*” The point Jayaratha is making is that initiation is necessary. It is true that in some 
rare cases discussed below in chapter two, which deals with No Means (anupàya) (e.g 
TÀ 2/2) and elsewhere, the disciple is liberated directly by Siva's grace mediated by a 
liberating look or touch of the teacher. However, this possibility should not be 
understood to be an exception. Rather it is itself a form of initiation, although it does not 
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Surely, (one may ask,) if liberation (is attained) only after death in this 
way by initiation, then how is it that it is said that ‘one is liberated even whilst 
alive’? With this doubt in mind, he says: 


wear gp aa starrer d 
faeta er sias: puro fra i xsl 


bauddhajfiánena tu yada bauddham ajüanajrmbhitam | 
viltyate tadà jivanmuktih karatale sthità | 44 || 


(However), liberation whilst still alive (in the body) is (as if) in the 
palm of one's hand, if (all that has) developed out of intellectual ignorance 
(on the level of the conscious mind) dissolves away by (sound) intellectual 
knowledge (which is the self-realisation that results through insight into the 
ultimate purport of the scriptures)."! (44) 


(Liberation whilst still alive is possible) ‘by (sound) intellectual 
knowledge’, that is, (by the knowledge) that arises by listening etc. to the 


involve any outer rites. The verse Jayaratha quotes here represents a view which 
apparently denies the need for initiation. But, as Jayaratha poi out, there is no 
disagreement that liberation requires that the soul be purified, and it is this, above all, 
which is the hallmark of initiation. The word ‘initiation’ in t se denotes the rite of 
initiation. What is meant is not that there is no need of initiation as such, only that it 
need not be in the form of an outer rite. Initiation is essentially a process whereby the 
impurities of the individual Self are purified, and he is thereby empowered. Jayaratha 
agrees that in some c; this may take place without any external rite, but this does not 
mean that liberation is possible without initiation. If the Self has been purified, which is 
essential in order to attain the liberating knowledge of the Self, then initiation must have 
taken place, although not necessarily externally. This possibility is what Abhinavagupta 
discusses indirectly in the following verses. See below, notes to 4/49-50 and 60cd-62ab. 
“° See below, 3/272ab (3/271) and 13/184cd, cf. also 11/103. 
““ Even if initiation has been received and the initiate is thereby freed of spiritual 
ignorance, the itual knowledge that results is not conceptual and so is unclear. It still 
needs to be understood. Moreover, it cannot function completely because of the 
continuing identification with the body which makes it possible, indeed, very likely that 
it begins to accumulate again. Insight into the true nature of reality and one’s own Self 
is essential. And this can only be achieved by Lord Siva’s grace through a deepening 
understanding of the scriptures, the teacher's words and personal insight. This 
ultimately leads to realisation of the one supreme nondual reality of Siva consciousness, 
even when the body, senses and mind are operating. 

Initiation purifies the initiand and conjoins him with Siva to which it gives rise. 
By maintaining the ritual program to which the initiate has access, he maintains that 
purity, and so once the Karma that is in the course of completion is exhausted and the 
body drops, he achieves liberation. To get it in this life he needs the liberating insight 
which is the realisation of his identity with Siva. In other words, the state of unity 
attained by initiation has to become a direct experience for it to be immediately 
liberating. 
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Supreme Lord's nondual scriptures.‘ That is said (in the following verse from 
the Kularatnamálà): 

"If the teacher expounds the tradition (at the right) time, (the disciple) is 
liberated (in an instant); from that moment on all that remains is just the 
machine (of his body). 


And one should know that that (takes place) by virtue of the 
competence (adhikdra) (to receive the teaching in this way conferred upon him) 
by initiation." One who has not taken initiation does not have the competence 
to even listen to the scriptures. So even if its instrumental cause (nimitta) is the 
understanding (avabodha) (of the Scriptures), how could that (liberating) 
knowledge arise? It is said that: ‘one should not utter (the teachings of) Siva's 
path (paddhati) in front of those who have not been initiated. ^? The point 
(uktapraya) is that by (doing) this nothing happens at all (na kificid bhavati) for 
one whose spiritual ignorance has not been destroyed. Those who see things 
otherwise (and think that initiation is unnecessary would anyway) not be 
propense to taking initiation because there would not be anybody (amongst 
them able to) perceive (drastr)" the goal to be attained. Thus, as (initiation) is 
the root cause of the attainment of liberation, one should not say that (the rule 
regarding the necessity of) initiation is lax. Although spiritual knowledge is 


482 


Jayaratha is referring here to the classic formulation by Advaita Vedanta and others 
of how the study of scripture can lead to liberation by insight into its true meaning. The 
first step is to ‘hear’ (or read it) carefully. This is called * ning’ (Sravana), The next 
step is to carefully reflect on its meaning. This is called cogitation' (manana). This 
cogitation leads to a profound contemplation (nidhidhydsa) of the reality the scriptures 
teach, resulting in a direct experience of it. This practice was originally applied to the 
study of the Upanisads, particularly its Great Sayings (mahdvakya). These include ‘all 
this indeed is the Brahman’ (sarvam khalv idam brahma), ‘this Brahman is 
consciousness’ (prajfio ‘yarn brahma), and the most famous of all: ‘thou are that’ (tat 
tvam asi). Studying and reflecting on the Scriptures in this way, one develops true 
insight, which is an increasingly direct experience of the Reality they teach. This is what 
is meant by ‘intellectual knowledge’ here. It is ‘intellectual’ not because it is ‘clever’ or 
academic. It is called ‘intellectual’ because it is the knowledge which is the light of 
consciousness that shines reflected in the intellect, and is known in and through the 
profound reflection on its true nature which articulates itself as such statements and the 
entire teachings. 

?? Below in 13/230-231ab, Abhinava quotes a similar verse, stating that this is the view 
of both the Ramamálàtantra and the Gamatantra. Thus, a doubt may arise as to which 
one of these two Jayaratha is quoting from. It cannot be the Gamatantra, because 
Jayaratha never quotes from the Gamatantra and so most probably did not have access 
to it, whereas, on the contrary he does cite the Kularatnamala in several places. Thus, 
we may conclude that the Abhinava is quoting from the Gamatantra there and Jayaratha 
from the Ratnamálà here. For further details see note to 13/230-23 ab. 

5. Read with MSs K, J, JH, Ñ, T, and D: diksadhikarenaiva for diksitadhikarenaiva. 

485 SVT 5/51ab. 

* Read drastur for srastur. The goal the scriptures teach cannot be known and hence 
attained without being free of spiritual impurity. If none believed that this is true and 
saw the matter differently, thinking that intellectual knowledge is enough, nobody could 
correctly perceive the goal and hence wish to take initiation, which is the means to attain 
the necessary state of purity. 
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propense to becoming manifest by means of initiation and the like, it does not 
bestow liberation just then, because as is said (in the scriptures) it manifests 
after the death of the body. (However,) this (liberating intellectual knowledge 
manifests) at that very moment (in which it is received).**’ Thus, it is accepted 
(kajaksita) (in this way) that (out of the two kinds of knowledge.) it is the main 
(and predominant) one. 

It is not only because of this that it is the main attendant cause (nimitta) 
of that (form of liberation). There is another (reason) also. Thus, he says: 


daft deaa acd fafa | 
a af rer sree way G0 wd 


diksápi bauddhavijfianapürvà satyam vimocikà | 
tena tatrüpi bauddhasya jriánasyasti pradhanata | 45 || 


?" Jayaratha is referring indirectly to a cardinal point of doctrine regarding liberation 
that echoes throughout the Tantrüloka and Abhinava's exegesis. All initiated Saivites 
are fit to attain liberation. There is no difference between them when they do, and 
initiation is the sole means to n it. There is however a fundamental difference 
between the lower common dualist Saiva Siddhanta and that of the higher esoteric 
systems like Krama and Trika. The votaries of the former make gradual progress in 
maintaining the pure state they acquire through initiation, and can only attain liberation 
after death. Those who are ready amongst the latter attain it immediately in this life by a 
flash of intense insight. The same applies to those who attain the goal of the path of the 
nondualist Saiva philosophy of Somananda and the Pratyabhijnà of Utpaladeva. They 
are all initiated directly by the Deity through the intellectual knowledge of their identity 
with it. Thus, Abhinava writes in the Málinivijayavartika: 


paramesanasastre tu ye samyagdiksità naràh | 

tesam naivüpavargasya labhe bhedo ‘sti kascana |l 
na caitadatirikto ‘pi moksopáyo ‘sti kascana | 
kevalam kvàpy anāyāsā jivanmuktikramena ca || 
Sighram eva para siddhir yathasmaddarsanesv iti | 
kvápi tattvavaliyogaparipatikramac cirat ll 

tais taih kriyakaldpais ca labhyate paramari phalam | 


"There is no difference whatsoever between those people who have been 
properly initiated into the Supreme Lord's scripture (paramesanasastre) when they 
attain liberation. Nor is there any means to liberation (for them) apart from that. The 
only (difference is that), in some cases, the supreme accomplishment (siddhi) (is 
attained) quickly, without effort and through the process (that leads to) liberation in life, 
as (taught) in our (higher esoteric) systems. In some cases, the highest fruit is attained 
after a long time through a gradual course of unification with (and of the) series of 
reality levels (tattva) and by means of the many various rituals MVV 1/193-196ab 


Clearly, bauddhajñāna — ‘intellectual knowledge’ — is no bookish knowledge. 
Rather, at its most developed level it is the insight of the Pure Knowledge (suddhavidyà) 
that "I am Siva and all this (objectivity) is my glory". As we shall see in chapter four, 
Abhinava refers to it as sattarka — ‘Sound Discriminative Reasoning’. 
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Even initiation is truly (satyam)"* liberating (only if it is) preceded 
by (clear) intellectual insight (bauddhavijiiana). Thus, there (in that case) 
also, it is intellectual knowledge that is fundamental. (45) 

Here (in this context), according to such dictums as: ‘The most 
excellent teacher is one who possesses (this) knowledge even if he is devoid of 
all (the other) characteristics (of a good teacher).'*" Only the teacher who has 
understood the meaning of the scriptures has the competence (to impart) 
initiation. Thus it is said that (the teacher's) main characteristic is (that he 
should) ‘know the procedures (vidhana) of the Saiva scriptures and be expert in 
knowledge and that which should be known.’*” Otherwise, on the contrary: ‘O 
(goddess) who is praised by the heroes, initiation is not successful when there is 
no (knowledge of the) scriptures.'"' According to this and similar dictums, 
initiation would not be liberating (without intellectual knowledge) and so, 
because the (direct) cause (kdrana) of initiation is intellectual knowledge (of the 
procedures prescribed in the scriptures), without it (initiation) could not be 
completed successfully.*? 


^* If we read with MSs G, C, J, Jh, Ñ, and T sadyo for satyam, the meaning would be 
that when initiation is based on clear intellectual insight i immediately (sadyas) 
liberating'. This reading is indeed an interesting and convincing one. However, it 


tions, 

“© This line is also quoted below ad 4/60ab. A variant of this line is found below as 
23/6ab. There it appears as a line of a verse Abhinava quotes from the 
Kacabhárgavatantra, which may be another name for the Bhargasikhd. This line is also. 
quoted by Ksemaraja twice in his commentary on the Svacchandatantra ad 1/12 and ad 
1/27. See below, 4/33-85 for an exposition of the characteristics of a teacher and his 
intimate relationship with Sound Discriminative Reasoning (sattarka), that is, Pure 
Knowledge (Suddhavidya) that develops as insight into the purport of the scriptures, 

© SVT 1/13cd. 

#1 SvT 1/24cd. Jayaratha emphasizes that the intellectual knowledge which ‘precedes’ 
initiation is that of how to perform it on the part of the teacher. However, it also means 
the intellectual knowledge the disciple possesses, which precedes not only initiation but 
also all other means by which consciousness expands (when spiritual knowledge 
develops) in the disciple. Initiation removes the fundamental Impurity of the soul 
(anavamala). Thus, it expands consciousness. This expanded consciousness is spiritual 
knowledge. Even so, without the intellectual knowledge of the ultimate purport of the 
scriptures, it cannot be understood. 

Jayaratha says that the person who requires intellectual knowledge to make the 
initiation successful is the teacher, who must know the scriptures that teach the 
procedure, and knows how to initiate his disciple in the best way for him. Swami 
Lakshmanjoo shifts the focus onto the disciple. Initiation can only be successful if the 
disciple has the necessary understanding of the teaching of the scriptures — namely his 
identity with Siva. As Swami Lakshmanjoo says: ‘Initiation creates Paurusajfidna; but 
it is effective only if the disciple has intellectual knowledge but not complete 
intellectual knowledge as in Saktopaya." 

?" The objects of this ‘Intellectual Knowledge’ are, on the one hand, metaphysical, 
namely, the true nature of reality, Siva, the Self, the world and so on. On the other it 
includes all aspects of practice. This ranges from the subtle contemplative practices, 
which are Abhinava's most favoured, to a wide range of Yogas of the breath, Kundalini 
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This is not just our own idea. Thus, he says: 
amami Ades TIAA wd oa 
Tage gd ArenA: 11 we I 


matangádau krtam Srimatkhetapaladidaisikaih W 46 || 


These two (aspects of) knowledge and ignorance have been 
distinguished (from one another) by (Saiddhantika) teachers, beginning 
with the venerable Khetapala, in (their commentaries) on the Ruru,*” 
Svayambhuva, and Matanga amongst others.™ (46) 


and the like, to concrete ritual performance. Thus, the liberation attained through such 
knowledge may be achieved in a few exceptional cases, immediately or gradually over 
time. 

Intellectual Knowledge is knowledge of the scriptures, the ambit of which 
Abhinava extends to include all that has been transmitted through the lineage of his 
teachers. In this perspective, one could say that there are, broadly speaking, two aspects 
of the one Trika tradition as Abhinava sees it. One includes the Saiva scriptures, of 
which the Trika Tantras are the culmination, and understood in the manner discussed, as 
encompassing all the others. Th integrated with the lineage transmission of the 
Krama, which possesses original root Tantras of its own. The other aspect is represented 
by the teachings of the Masters. These may be directly explanatory of the Tantras or else 
have developed as independent teachings that draw from them only secondarily, 
acknowledging, of course, the authority of these scriptures. This means both Krama 
teachings that may be written down — even in the form of scriptures which transmit the 
originally oral tradition based on direct realisation, and the Pratyabhijiia, This is 
presented by Somànanda, the author of the Sivadrsti, which is the first work of this 
school, as the essential teaching of nondualist Saivism transmitted through the lineage 
of Tryambaka (see above, comm. 1/7-8 and below, 36/11-14). Significantly only 
teachers, not Tantras, are mentioned in this context. Under this heading is also included 
the Spanda lineage beginning with Vasugupta and Kallatabhatta. Knowledge of all this 
multiple transmission (gama) and how it applies to practice and direct experience, is 
Intellectual Knowledge. Clearly, this cannot function as an aid to realisation without the 
Spiritual Knowledge that shines by the removal of the fundamental Impurity of Spiritual 
Ignorance that obscures the soul. But it is essential for a teacher to have the former. 
Without it he would not know how to initiate others, which may involve elaborate ritual 
procedures. Nor could he be a medium of transmission of the teachings. 
7? The Ruru is the Rauravasiitrasamgraha, concerning which and its names see entry in 
Appendix volume concerning sources. 
^^ Abhinava is telling us here that his presentation of these two forms of knowledge — 
paurusa and bauddha is inspired by the Siddhantagamas and their commentators. 
Khetapála, better known as Sadyojyotis, was the first known exegete of the Siddhanta. 
He wrote commentaries on the Svayambhuvatantra and the Rauravégama on which a 
commentary was also written by. Brhaspati. Aniruddha and Ramakantha, a few 
generations later, wrote commentaries on the Matarigatantra. 

It is significant that Abhinava should choose the Siddhüntas to frame his most 
basic concern, that is, the attainment of knowledge that saves, and the eradication of the 
ignorance that binds. But although the Siddhanta teaches this, it is not the complete 
teaching. If it were, there would be no point in rising to the higher Bhairava and 
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That is said in the venerable Svayambhuva: 

‘Now, knowledge of Siva operates? in order to free (the soul) from the 
bondage of the Impurity of the Self, (along with) the one called Maya and 
Karma, and in order to make Siva's state (sivatva) manifest. * 

"Now, it is said that the (fundamental) beginningless Impurity (mala) of 
the (countless) individual souls is their (basic) fettered state (pasutva)." It is 
said that the flux of the fetters (pasa), namely, ignorance and the rest, that 
depend (for their existence) on the existence of that (Impurity), is located within 
that of the individual soul (paurusa)."* Therefore, in accord with (one's) desire, 
one should know that imperishable (aksaya) liberation as it truly is.'^? 


ultimately Trika Tantras. The Siddhünta has understood the nature of liberating 
knowledge but cannot dispense it fully. The rites it teaches can remove spiritual 
ignorance but not intellectual ignorance, at least not fully. This means that the 
Siddhantin may attain liberation but only after death. For it is only by insight that 
liberation in this life is possible. To impart that, Abhinava abandons the Siddhanta 
sources and turns to the Trika Nisaranatantra (1/50-51). The Siddhànta teaches the 
gradual path based on the purification of the impurity of the ignorance inherent in the 
soul. Trika and Krama teach the immediate path by the purification of the knowledge 
based on reflection and insight. Just as the former is necessary for the latter, so the 
Siddhanta continues to play a fundamental role in Abhinava's Trika Saivism. 
7^ The IFP transcript T. no. 39 is called Svayambhuvagamah by the scribe, although all 
the colophons refer to is as Svayaribhuvasütrasamgraha. From page 117 the text begins 
again. It is this which, in actual fact, is the Svayaribhuvasütrasamgraha. When referring 
to a verse, I put the correct numbering of the chapter first (assuming the sarigraha 
begins where I stated) and following it in brackets the number of the chapter in this 
transcript. The scribe of the transcript supplies variant readings from another manuscript 
of which, unfortunately, he gives no notice. These variants are noted in square brackets 
and labelled A. A reads: inam pravartate — ‘knowledge comes forth from Siva’ 
for sivajfiánam pravartate — ‘knowledge of Siva operates’. 
“© SvaSüSarh 1 (32)/2. 
“7 SvaSüSarh 2 (33)/lab, This line quoted below ad 9/66cd-67ab. In SvTu ad 5/88d, 
Ksemaraja, saying that his source is the Svayaribhuvasütra, quotes this line along with 
the following one that Jayaratha omits. There the second line reads: 
tusakambukavaj jfieyarn *maydjam ankurasya tu \\" 

"One should know that (the Impurity) born from Maya is like the chaff and 
integument of the sprout (of the fettered state) (see below note 9,419). 

In the transcript the second half reads: mayapasarnkurasya tat l 

“(One should know that that is like the chaff and integument) of the sprout of 
the fetter of Maya.” 
* Read with the transcript pauruse sthitah for paurusah [t, d: purusah] smrtah ‘is 
considered to be that of the individual soul’. The reference here is to @navamala which 
is inherent in the individual fettered soul as his fettered state. The two other Impurities — 
that of Maya and Karma — are aspects and development of this one. 
^" SvàSüSam 2 (33)/lab, 2 Read with MSs Ch, J, Jh:, Ñ, T, D and transcript 39: - 
nadimalam for -nàdir malah. Read with the transcript —icchatah for —icchatà. The lines 
that follow are instructive: 


patijfianaikagamyam [A : gamyaikantaditaresa] taditaresam agocaram | 
tena tatjfiànanirmuktah Suddhatma bodhyate budhaih [A : tajünibhir mukto Suddhatma 
socyate budhaih] || 3 ll 
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So too in the venerable Ruru: 


"Those who are well versed in Mantra and the Tantras,™ worship with 
many kinds of sacrificial rites, authorized (abhyanujñāta) (to do so) by the 
teacher and the Tantras,?' their bonds™ severed by the initiation.” 


‘Men should not inquire with little intellect™ into (the nature of) 
Mantras or reason about them (to determine whether they are effective or not). 
Taking scripture (@gama) to be (their) authority (pramana), the wise should 
have faith in them.'** 
°° All the deities are Mantras by nature and all Mantras, Siva." Once having 
known this Siva nature," think only about Siva accordingly. 5 


So too in the venerable Matangatantra: 


?'' "Thus that Lord Ia, shining with the jewels in the crest (of his matted 
hair), the Emperor of Mantra burnt away like a heap of grass all the sage’s 


‘It can only be attained by the knowledge of the Lord (patijfiána). It is not in 
the purview of other things. Thus, the wise know that a pure soul is freed by that 
knowledge." 


The colophon of this chapter reads: 
pasavicaras catustrimsatpatalah (A: vicárapatalo dvitiyah] I 
*™ This verse is Rauravasütrasarigraha 2/21cd-22ab. Read with its edition and all the 
MS except Kh and G: -mantratantra- for -mantratattva-. 
7" Read with the published Rauravasütrasarngraha: gurutantrábhyanujfiátà for 
gurutantrady-anujnidta [MSs Ch, T, D: —jüátà]. 
* Read with the Rauravasütrasamgraha: —bandhanáüh — ‘bonds’ for —samíayah — 
"doubts". 
7! The MSs of the TA read diksdvicchinna- for diksdsicchinna-, which is clearly a 
typographical error. 
? na mimárisyà vicáryà và mantrah svalpadhiya (K, Ch, Jh, T: na mimàrisà vicáryà và 
mantrasvalpadhiyà; Ñ: na mimársà và vicāryā và mantrasvalpadhiya; D: na mimàrisá 
vicaryà và mamtrasvalpadhiyam). 
7" Rauravasitrasamgraha reads hitaisibhih (K: hitestibhih] for vicaksanaih. 
?* Rauravasütrasargraha 3/27. The Raurava reads sraddhátavyari for raddhatavya. 
The former reading means that the wise should have faith in the Agamas. According to 
the reading here there should be faith in the Mantras. 
5? Rauravasiitrasamgraha 3/28. 
9* MS Kh reads: sarve varnátmakà mantrah sarve varnah sivatmaka — ‘all Mantras are 
phonemes by nature and all phonemes, Siva’. This line is also found in the Sarvavira 
quoted ad 12/24cd. 
? The MSs read krtvā for jñātvā i.e ‘once fashioned (this Siva nature)" 
5" Rauravasütrasarigraha 3/27 and 3/28. 
S! MPA vidyápáda 2/6cd-7. The printed edition reads devah (‘god’) for isah; 
jvülavyühena (‘with the mass of flames’) for jvalaviryena (‘with the vitality of the 
flames’); samyag ajfdnam ((burnt away) properly (the sage's) ignorance) for sarvam 
ajfidnam ((burnt away) all (the sage’s) ignorance). 


iti svàyambhuvasütrasamgrahe 
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ignorance with the vitality of the flames that arose from the fire of (His) 
words, '?'? 

"(That is) true knowledge which is the destruction of ignorance. 
Devoid of impurity (amala), it has come forth from Siva's lotus mouth, and 
facing in all directions (sarvatomukha), it is the disclosure of Sivahood. By 
means of this, those who have achieved the goal (siddha) see (Siva) who is that 
plane (of existence) which is free of (suffering and) disease." 

"The rest’ includes, for example, the Cillàcakresvarimata.?" It is said 
there: 


512 In his commentary on this verse, Ramakantha identifies the ignorance mentioned 


here with the fetters that once bound the sage's soul. Similarly, Jayaratha understands 
this to be a reference to his spiritual ignorance, that is, the fundamental Impurity of the 
soul  (ámavamala) Thus, although the — Matangatantra (that is, the 
Matangapdramesvaragama) does not directly refer to the distinction between spiritual 
and intellectual knowledge and ignorance that Abhinavagupta elaborates here, one could 
make a case that it is implicitly accepted. The same is true of the following verses 
Jayaratha quotes, and indeed of all of these important Siddhanta sources. It may well be, 
therefore, that the distinction is only clearly formulated in these terms by 
Abhinavagupta himself, and (that he does) so as he cannot find exact specific 
references to this formulation. Although he acknowledges that it is formulated there 
(above 1/46), he simply refers us to the sources (all of which are Siddhantagamas) in a 
general way (but see above note 1,494). The best reference Jayaratha could find is from 
the Cillàcakresvarimata, which was most probably written after Abhinava and so may 
have been influenced by him. Even so, it distinguishes between intellectual (bauddha) 
and spiritual (paurusa) Impurity (mala), not ignorance. 

?' The following lines correspond to MPA vidyapada 17/68-69ab. The printed edition 
reads —otpannam- for -odbhütam-. The previous two lines say: ‘However, if the Lord's 
power of knowledge shines within the intellect, then, by the flux of the rays of its 
inherent vitality (the knowledge which, Ramakantha glosses, is its own inherent power 
and illumines what is the good) prevails (pravartate).’ 

* The cillà is a female Bengal eagle. Thus, the name of this Tantra literally means ‘the 
Teaching of the Mistress of the Circle of Eagles’. Yogi commonly assume animal 
forms. Thus, these female eagles are probably Yo; worshipped in this form. This 
text has not been recovered. Vamadeva quotes it twice in the Janmamaranavicára (p.4 
and p. 9). Quote on p. 4: 


maya kalàsuddhavidyà rágakálau niyantraná | 
sad etàny àvrtivasàt kaficuküni mitàtmanah || 

evar ca pudgala: 
tusavat kaficuküni 


ntarmalah kaficukavat sthitah | 


“Maya, the force (of limited capacity to act) (kala) impure (limited capacity to 
know) (asuddhavidya), attachment and time (as well as) the constraint (of Karma) — 
these are the obscuring coverings (kaficuka) of the limited soul because they encompass 
him. The inner Impurity of the individual soul is, in this way, like an obscuring 
covering. The obscuring coverings are like chaff (that envelops grain), thus (that 
Impurity) is bereft of knowledge and action." 


ibid p. 9: 


uktam Sricillacakresvaramate — 
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somasiiryarasollasaparasparanigharsanat | 
jatavedasi samjate madhyadhamavikasini || 
viràrunaparinàmavasád ankurasambhavah | 


"The mutual rubbing together of the (blissful) outpouring of the juice (rasa) of 
the Moon and the Sun gives rise to the Fire which expands the abode in the centre 
(madhyadhaman). By the transformation of the semen and the menstrual blood* (that 
takes place when this occurs), the sprout (of the first state of the embryo) arises." 


ekaratrositam retah siktam kalilatam vrajet \\ 
budbudam saptaratrena pest masena jàyate | 
dviriye masi ca ghanastrtiye'gniparigrahah \\ 
caturthe vyangatàngánüm cetanà paficame bhavet | 


"The semen that was sown and sprinkled for one night becomes the fecundated 
seed. In seven days it becomes (like) foam and in one month a fleshy foetus (pesi). In 
the second month it becomes dense, in the third it is wrapped around the fire (of life) 
and in the fifth the limbs that had become evident in the fourth (month) possess 
consciousness." 


5 e sarvàngasaribhedah saptame calanodgamah | 
tejo'stame samcarati navame vedanam bhavet | 
sampürnadeho dasame masi jantuh prajayate M 
jāto'sau vàyunà sprsto yoniyantraprapiditah | 


‘In the sixth (month) all the limbs are distinct and in the seventh it begins to 
move, In the eight, radiant (vital) energy (tejas) circulates (through it) and in the ninth 
there is sensory awareness (vedana). In the tenth month the body is fully complete and 
becomes a person. Touched by the breath (vayu) (of life), he is pained by the machine of 
the womb." 


na smaraty ugrasamtüpam anekabhavasambhavam M 
kramena vrddhimayanti tasyaite dehahetavah | 

itim prakurute raktam samjivayatyalam M 
am vrmhayati pràyo medah snehayati sphutam | 


*He does not recall the terrible suffering that has arisen through many lives 
(bhava) and progressively these, the causes of his body grow (and develop). The juice 
(of digested food) gives stability and (forms) blood that is sufficient to give life (to the 
body) (whilst) the flesh generally increases it and fat clearly becomes sinew." 


dharayanti tathasthini majjantahsarasamsraya | 
harsotkarsakaram Sukram miitram kledavivekakrt | 
vayvagnisarmirodhakarari purisam parikirtitam || 

p. 10) svedakledopakaranam garbhaheturathartavam | 
evar sartram asadya satkosam tatparigrahdt \\ 
anapeksya nijarh bhàvari pumàn bhavan apeksate M 


"The bones in the same way sustain it and the marrow rests in their inner 
essence. Sperm gives rise to joy and elevation. Urine creates moisture and discernment. 
Faeces are said to block (excessive) wind and fire (in the body) and are the secondary 
cause of sweat and moisture (of the body). The fertile season is the cause of the 
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"That Impurity (a/a) is considered to be of two kinds — intellectual and 
spiritual. There, (out of these two,) spiritual Impurity is destroyed by initiation 
and the like, (whereas) intellectual (Impurity) is not. It continues to be active’! 
to varying degrees as long as the intellectual knowledge has not arisen that 
destroys (the ignorance) which is of its same kind and correctly distinguishes 
the essence (of reality) and what it is not.’ 


Initiation cannot make spiritual knowledge manifest as long as it is not 
preceded by intellectual knowledge and so, for that reason also, (the latter) is 
said to be the main (pradhana) (form of knowledge). 


How can such intellectual knowledge also arise in this way apart from 
the Supreme Lord’s scripture? Thus, that itself is here (in our view) the main 
(means,) because it is the root cause (of liberation). Thus, he says: 


BCCI CE CIC IKANI Cte al] 
vrata wart marae | well 


tathàvidhàvasáyütmabauddhavijfiánasampade | 
Sastram eva pradhünam yaj jÓieyatattvapradarsakam M 47 || 


Scripture (astra), which reveals’ the (true) nature of (all) that 
needs be known (jfieyatattva),"” is indeed the principal (factor) that serves 
to bring about the intellectual understanding which is that kind of 
(liberating) insight (avasaya).5"* (47) 

(Scripture is the principal factor that serves) ‘to bring about’, that is, to 
generate that (liberating insight). This is the meaning. This is because ‘the 
nature of (all) that needs be known’, that is, of ‘blue’, ‘pleasure’ and the like, 
is Siva’s nature, which is the Light (of consciousness that makes all things 
manifest), because (its) manifestation (lit. its ‘shining’) could not otherwise be 


(impregnation of) the womb. Having obtained a body in this way, consisting of six 
(vital) sheaths by taking (all) this up, disregarding his own condition (bhava), the person 
(thus constituted) is dependent (on the many outer) things (bhava).’ 

* One could perhaps emend samudritam to sumudritam — ‘well impressed’. MS Ñ 
reads: -samuddhatam and D: 
~samudditam, These readings suggest the preferred emendation —samuditam — ‘active’. 
“© All the MSs read —prakasakam ‘illumines’ for -pradarsakam ‘reveals’. Although 
Jayaratha's explanation is consonant with the variant, he comments on the reading — 
pradarsakam (with which all the MSs agree) and so that has been retained. 

*" The meaning of the word jñeyatattva is also ‘the true nature of the object of 
knowledge.’ This is the way it is also understood below in verses 52 ff. 

? Swami Lakshmanjoo explains: Advaitasastra is a must for Bauddhajnána, but Diksa 
[initiation] is a prerequisite for that. Paurusajüüna must be there first, then 
Bauddhajfüna is glorious. It will purify itself and others also. If there is only 
Bauddhajrana, it is no use. But it is in fact impossible to have Bauddhajfiána; unless 
Anavamala is destroyed. So Paurusajfiána and Bauddhajfiana grow together. 


TANTRALOKA 169 


logically possible?" (Scripture) ‘reveals’ it because, by teaching supreme 


nonduality (paradvaya), (scripture) defines (abhidayaka) (the ultimate nature of 
all things). This is the meaning. Thus, the difference between this (our Saiva 
scripture) from other scriptures that do not reveal that is also implicitly 
acknowledged (kataksita). 

Surely, (one may ask,) let it be so (as you say), but why is liberation 
(attained) here (in this case only) when the body comes to an end if spiritual 
ignorance has ceased, whereas when intellectual knowledge ceases, it (is 
attained) just then (at that very moment)? With this doubt in mind, he says: 


darn fois hes | 
feaa rA fe wmm vell 


dīkşayā galite ‘py antarajiane paurugütmani | 
dhigatasyànivrttatvàd vikalpo ‘pi hi sambhavet 48 || 


Even when inner spiritual ignorance has (inwardly) ceased by 
virtue of initiation, (binding) thought would (nevertheless still) arise 
because (the ignorance) present in the intellect has not ceased.*" (48) 


(What is being discussed is) the ignorance ‘present in the intellect’. 
‘Thought’ is the perception of relative distinctions (bhedapratha),™' and that is 


5" The reality underlying objectivity (ie. ‘all that needs to be known’) is Sivz 
essential nature (Sivata) which is the Light of consciousness (prakdsa). Without it no 
object could manifest (lit. ‘shine’) within consciousness and thus exist in any way that 
could be known. Note that this view does not entail that what is unknown is non- 
existent. Whatever exists can be known, it is ‘knowable’ and, indeed, ‘should be known’ 
and is ‘what is to be known’ (all translations of the term ‘jfieya’). Anything which is, or 
can be, an object of knowledge, must necessarily appear within consciousness to be 
known, 

5" Intellectual knowledge is the insight that everything is the one Siva consciousness in 
the form of the Pure Knowledge (suddhavidyd) that ‘I am all this and all this is me’. 
This deep understanding of the true purport of the scriptures, cannot arise unless the 
spiritual ignorance which contracts consciousness is removed by initiation. Conversely, 
initiation is not possible or effective without intellectual knowledge because without 
insight, doubt is not removed and doubt gives rise to more binding thought constructs, 
even if consciousness has expanded and spiritual knowledge has developed through 
initiation and practice. If intellectual ignorance persists, mistaken notions are always 
liable to lead the practitioner astray. So, the two support each other and must develop 
together. 

“!'T translate the word ‘pratha’ here as ‘perception’, some translate the word as 
‘experience’. Its sense in common parlance is, more literally, that of ‘spreading out’, 
‘extending’, ‘unfolding’ and so, by extension, ‘displaying’. One could translate 
bhedapratha as just ‘expansion’ or ‘unfolding’ of bheda — ‘division’, ‘relative 
distinctions’, in short, duality. However, by doing so the intrinsic connection with 
perception, that is, the act of knowing which coincides with the appearing of what is 
known, would be ignored. Compare the expression ‘citsvariipapratha’, which I translate 
as the ‘unfolding insight (pratha) into the (true) essential nature (svarüpa) of 
consciousness (cit). Also, ‘piirnapratha’, which I translate as ‘the full (and perfect) 


s 
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an absence of knowledge (of the one reality) (akhyáti) and so is ignorance. This 
has been said many times. 

Surely, (one may ask,) if the ignorance present in the intellect has not 
ceased, then what difference does it make to the Self (when the body comes to 
an end and with it the intellect)? With this doubt in mind, he says: 


serrata act RT | 
AS 4 Aa: ace: 1 %9 11 


dehasadbhavaparyantam atmabhavo yato dhiyi | 
dehante ‘pi na moksah syat pauruşājñānahānitah V 49 ll 


As the sense of one’s own (corporeal) identity is present in the 
intellect right up to the end of the body’s existence, but not so also when the 
body has come to an end,” (an initiate’s) liberation (takes place then) 
because (only his) spiritual ignorance has been destroyed (by initiation). 
(49) 


Even an initiate will for the time determined (niyata) (by his residual 
Karma) grasp (and perceive) his own (embodied) identity (@tmagraha) within 
(his) intellect.’ Thus, because the two (that is, the intellect and one's own 


(pürna) unfolding of insight (pürnaprathá)'. One could also tı 
‘unfolding (or expansion) of consciousness’ or (the reality) which is ‘full (and perfect)’. 
This would convey the sense of the unfolding revelation or manifestation of it, but 
would not take into account the knowing of it. Ignorance is apiirnapratha, which means 
both ‘unfolding (perception) of (the aspect of reality which is) incomplete’ or 
‘incomplete unfolding (of complete and perfect consciousness)’. In short, the term 
‘pratha’, despite its common primary sense of ‘spreading out’ etc., is here to be 
understood more in the sense of ‘perception’ or ‘knowledge’, and by extension, 
‘manifestation’. The term indicates that consciousness and the cognitive activity that 
accompanies it is an extending, unfolding dynamic process. This is true whether the 
‘unfolding perception’ is that of full and perfect consciousness, as it is of duality, which 
is the same ‘unfolding’ but in its incomplete (apürna) form, or of what i incomplete, 
that is, duality and relative distinctions (bheda), rather than the pure essential nature of 
consciousness alone. By translating the word prathà as ‘experience’, one would 
conclude that this view teaches that everything is ‘experience’. Ultimate reality is the 
experience of oneness, whereas the daily reality of the ignorant fettered soul is the 
experience of duality (bhedapratha). However, that translation fails to note the noetic 
nature of ‘experience’. 

5? dehante lit. ‘when the body comes to an end’. 

* Intellectual ignorance is described here as ‘laying hold of oneself within the 
intellect. Laying hold or grasping oneself that way means to perceive one's own 
subjectivity as being there rather than within pure consciousness. The perception of 
oneself in the intellect is a notion of oneself. It is a thought construct based on 
objectivity and relative distinctions. It is to perceive oneself objectively as ‘I am so and 
so’, to which may be associated any number of notions based on an understanding of 
oneself as variously identified with a range of objectively perceived entities, starting 
with the grossest, which is the body, as when we think, ‘I am fat’ or ‘I am thin’. The 


late simply as the 
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limited perception of oneself within it) are not (essentially) different, it is 
possible for intellectual ignorance to thrive within oneself (even when spiritual 
ignorance has been eliminated by taking initiation). This is the sense (of this 
verse). 

Thus because (this) perception of one’s own (embodied) identity that 
takes place within the intellect ceases when the body comes to an end, and 
because spiritual ignorance has been previously destroyed by initiation and the 
rest, (one attains) liberation. So it has been rightly said that ‘that knowledge (of 
the Self) manifests clearly (only) when that body comes to an end.’*™* 

(Binding) thought arising here in this way is an intervening obscuration 
to liberation (after initiation). Thus, liberation (is not attained) at that very 
moment. But if it does not arise again, (he attains) liberation even when the 
body still exists (and he is alive), Thus, he says: 


aaa g facies yay | 
Weg er sep aa fT d uedi 
aaaea fisurfosd ast | 
SAY Teast WaT TIA: 11 42 I 


bauddhájfinanivrttau tu vikalponmülanàd dhruvam | 
tadaiva moksa ity uktam dhàtrà $rimannisátane | 50 || 
vikalpayuktacittas tu pindapatac chivam vrajet | 
itaras tu tadaiveti Sastrasyatra pradhanatah W 51 || 


body, which is objective, can be fat or thin, the ‘I’ can never be an object such that it can 
have such objective attributes. The same applies to notions such as ‘I see’ or ‘I am 
blind’, which is at the level of sensory subjectivity, identified with the senses. ‘I am 
happy or sad’ relates to the mind and so on. All these ways of ‘grasping oneself within 
the intellect’, that is, conceiving oneself intellectually, are thought constructs (vikalpa). 
Until the correct intellectual knowledge of oneself as pure consciousness that can never 
be an object arises, which is not a thought construct, the fettered soul is subject to the 
intellectual ignorance of such limited notions of its own nature. In this sense, one can 
say that intellectual ignorance persists as long as identification with the psychophysical 
organism persists. 
** Above, 1/43cd. Abhinava says here, and is echoed by Jayaratha, that those who have 
maintained the spiritual knowledge acquired by initiation intact will be liberated when 
the body dies, because the binding activity of the intellect with its mistaken notions of 
personal identity and the world ceases. However, this is not always guaranteed. 
Accordingly, Abhinava repeatedly discusses the condition of the dying man. He 
presents and supports by reasoned argument the famous passage in the Bhagavadgità 
where Krsna declares that the soul transits to another body impelled by the desires and 
notions the dying person has at the moment of death (28/324cd ff). This implies that 
even at the moment of death intellectual knowledge is essential. This is a very important 
matter for Abhinava, who devotes a great deal of attention to teaching post-mortem 
initiatory rites and Mantras imparted to the dying or recently departed (see chapters 19, 
21 and 24; also 28/308 ff). A cardinal example of the later is the Brahma Vidya (see 
19/33 ff., and 30/62cd-90ab). These serve to clean up any remaining spiritual ignorance 
and sustained liberating insight. 
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(However,) liberation is most certainly (achieved) just then, when 
intellectual ignorance ceases, because (binding) thought has been uprooted. 
Thus the Benefactor has said in the venerable Nisatanatantra: “He whose 
mind is yoked (yukta) to thought attains Siva (only) after the body dies, 
whereas the other (aspirant who is free of thought attains Him) that very 
moment."5** This is because here (intuitive insight into the meaning of the) 
scriptures is primary. (50-51) 


This (teaching) is not without scriptural authority. Thus he says (the 
Benefactor Himself) ‘has said’ etc. ‘The other (aspirant)’ is one who is free of 
thought. (He attains liberation) ‘just then’, (even) when the (living) body still 
exists." This is the meaning. As is said there itself (in the NiSatanatantra): 


75 1/50-51 is a paraphrase of three lines Jayaratha quotes directly from the Nisdtana 
(1/50d). The first line is paraphrased below as 13/242ab and quoted literally by 
Jayaratha. These lines and three preceding them are paraphrased as 14/42cd-45. 
Jayaratha quotes all six ad 14/42cd-45. The same idea is reworked in 16/199cd-220ab 
and elaborated from line 196cd to 220ab. Jayaratha informs us (ad 16/196cd-220ab) that 
this subject is discussed at length in the first chapter of the Nisatanatantra. Liberation is 
immediate for those free of thought constructs when intellectual ignorance ceases and 
after death for those who are freed from spiritual ignorance by initiation. 

7^ When intellectual ignorance has been eradicated by a sound knowledge, free of 
thought constructs, of the nondual reality taught in the scriptures, and spiritual ignorance 
has been remedied by initiation, the soul is liberated whilst living in the body 
(jivanmukta). The expanded consciousness of spiritual knowledge is always liable to 
contraction without intellectual insight of the soul's essential identity as pure 
consciousness. There is no self-knowledge without intellectual knowledge. Indeed, if 
the soul who pos: s that insight is liberated there and then, it follows that knowledge 
of the scriptures, in this sense, is even more important than taking initiation, 

* Jayaratha prefers not to interpret ‘just then’ (tadaiva) in the way which appears to be 
the most evident, namely, that the aspirant whose fundamental spiritual impurity has 
been removed attains liberation in this life in the very instant his intellectual ignorance 
ceases. In other words, liberation in the body is achieved in an instant. It is not in the 
domain of practice. Liberation after death, which is much more common, requires 
Practice even though the initiate is already essentially pure. The fact that we are already 
perfect is not a reason not to practice or to have no goals of any sort in life. Indeed, it is 
just the other way around. It is because of this inherent purity that practice and the 
attainment of its goal is possible. Thus, the more we are pure, the more we practice. 
Practice is the concrete expression of that purity. It sustains and reveals it. The need to 
practice is a natural reaction to the realisation that we are already essentially free in our 
oneness with our own unlimited and divine consciousness. The more the freedom, the 
greater the practice, the more intense the zeal, the greater our openness to face anything 
and courage to give everything we have to the Light, knowing that we have nothing and 
are simply freely returning what has been freely given. The liberated life is the fullest 
most unrestricted expression of the same attitude. But now suddenly we enter that 
oneness and live, even in our daily life, the experience of the perfect plenitude which, 
requiring nothing, pours out of its plenitude into perfectly selfless action that illumines 
and benefits the world. The inner stillness is the ground of the limitless activity of *Non- 
action’ that creates, sustains and withdraws all things. The liberated life is the cosmic 
life lived in transcendental oneness with Deity for the benefit of others. 


TANTRALOKA 173 


‘He whose mind is yoked to thought attains Siva (only) after the body 
falls away."* He whose mind is free of thought sees?" himself?" as 
imperishable Siva by the purity of (his) state (bhava) and is, without a doubt, 
liberated whilst alive (j7vanmukta).’**! 

(Thus) he now concludes (this discussion concerning) the primacy of 
scripture he had introduced (as a topic) previously. The word ‘thus’ (iti) (which 
marks the end of the quotation) should be applied (with reference to the two 
things, that is, the one which precedes (that is the quotation) and the other one 
which follows (that is the following sentence) in accord with the maxim of the 
eye of a crow"? Thus (the ‘iti”) should be explained (to be indicating both) the 
end (of the quote) from the venerable Nisafana and the reason (why the 
scripture is primary for the attainment of liberation in this life). And that, as was 
said previously also, ‘reveals the (true) nature of (all) that needs be known 


(fieyatattvay ^? 


5" The first line is quoted below ad 13/242ab and as TA 14/44cd. All three lines are 
quoted again as part of a longer passage below ad 14/42cd-45. Read as we find there 
and in MSs Ch, Jh, Ñ, D: vikalpaksinacittas for vikalpahinacittas. 

5? Ch: pasyato; T: pasyante; D: pasyata. 

?" Instead of hy ütmánarn the same citation below ad 14/42cd-45 and MSs Ch, Jh, Ñ, T 
and D read: átmánari, which is thus the accepted reading. 

5! Observe Abhinava's interpretation of this verse and his subtle reworking of a few 
words to align it better to his agenda of promoting instant realisation as the door to 
liberation in the present life (jivanmukti). Liberating realisation is an ‘all or nothing" 
affair. It requires the total cessation of thought or, to put it another way, total entry into 
perfectly pure nirvikalpa consciousness, that is, one totally devoid of even the slightest 
trace of objectivity, free of all dichotomy between ‘inner’ nirvikalpa and ‘outer’ 
savikalpa. 

7" See above, note 1,88. The word ‘iti’ is used to mark the end of quotations or 
statements, as are inverted comma. It can also serve to indicate a reason and so could be 
translated as ‘thus’. 

7? Above, 1/47d. Abhinava summarizes what he has said up to now in the following 
passage of the Tantrasāra (p. 2-5). What he says here about why he wrote the 
Tantrasara, applies equally to the Tantraloka: ‘Here (according to us), knowledge is the 
cause of liberation because it counters ignorance, which is the instrumental cause of 
bondage. And ignorance is of two kinds. One is present in the intellect and (the other is) 
spiritual (paurusa). The one present in the intellect is the lack of conviction (concerning 
the true nature of the Self) and a reversed conviction (that the Self is what i 
Spiritual Ignorance consists essentially of (the veil of) thought constructs, which is 
contracted experience (of the nature of reality). As we shall explain when discussing the 
nature of Impurity, that itself is the root cause of transmigratory existence. Although 
spiritual ignorance is remedied by initiation and the like, even so, that cannot take place 
if the ignorance present in the intellect, which is an absence of (sound) judgement 
(adhyavasaya), exists. This is because initiation, which consists of the purification of 
the (initiand’s) reality levels (tattvasuddhi) and (his) conjunction with Siva, is 
(necessarily) preceded by a convinced ascertainment (on his part) of what should be 
reject and what should be adopted. (Now) there (in that case), the knowledge that is 
well-established in the intellect, that consists of (sound) judgement, is fundamental. 
Only that, in the course of its exercise, destroys ignorance, including the spiritual one. 
This is because the exercise of consciousness with (sound) conceptions (of reality) 
ultimately culminates in (the liberated state) free of conceptual representations. 
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Now what is the nature of the object (of perception) (jfieya)™ such that, 
in the course of its being revealed, it should bring about the understanding that 
(a knowledge of the) scriptures is primary (for the attainment of liberation in 
this life)? With this question in mind, he says (the following). 


The a priori Nature of Siva Consciousness 


WA fe N Ta a: sar: fra: | 
TEBRIWRSSU MTL À aT d RI 


Jfieyasya hi param tattvam yah praküsütmakah sivah | 
na hy apraküsarüpasya prakasyam vastutapi và | 52 ll 


(Now) the knowledge that should be adopted consists of a proper convinced 
ascertainment that is well grounded in all that is true (samastavastu) in every respect, 
namely, that the nature of the Self, which is the light of consciousness uncontracted by 
thought constructs, is Siva. And that (conviction) is preceded (by the study of) scripture. 
Only scripture that is spoken by the Supreme Lord is authoritative (pramàna). Thi 
because (it is generally) accepted that, in that regard (tatra), the subject (artha) taught in 
other scriptures is quite different (from the one taught by the Supreme Lord), and also 
because (their authoritativeness) is said to be proved by arguments that are related to a 
different reality (artha) (than is the concern of Saiva scriptures), Thus, the knowledge 
taught in other scriptures liberates from just a certain commensurate amount of 
ignorance, not from all of it. It is (only) the Supreme Lord's ipture that liberates from 
all of it, and that consists of five currents divided into ten, eighteen and eight times eight 
sions (i.e. scriptures). The essence (drawn) from all (of them) consists of the Trika 
riptures. And (the essence drawn) from them also is the Mdlinivijaya. (However), it is 
impossible to elucidate the subject matter (artha) contained therein without having 
(first) made it coherent. Nor can the true nature of reality that has not been elucidated 
serve to liberate (oneself) or liberate (others), simply because it is pure (complete and 
certain) knowledge alone that is such (i.e. liberating). Thus, because the root (of the 
attainment of) the supreme goal of life (purusdrtha) is well practiced knowledge, this 
(work) is undertaken in order that that may be achieved. 

Indeed, it is said in the scripture that ignorance is the cause of bondage, and 
that is considered to be Impurity (mala). All that becomes devoid of (any) basis, and 
liberation (is achieved) when the power of full (and perfect) knowledge dawns as does 
one’s own consciousness, the Impurity of which has been entirely destroyed. Thus, by 
means of this treatise I will render clear and lucid the entire reality that needs be known. 

(Thus ends) the introduction.’ 

5* | have translated the expression jfieyarattva as ‘the nature of (all) that needs be 
known’. Now in this different context jfieya, which literally means, ‘what needs to be 
known’ or ‘should be known’, is better translated as ‘object of perception’. In this sense, 
the word belongs to a triad of terms that together denote three aspects of perception, 
namely, ‘jfidtr’ — the ‘knower’ or ‘perceiver’, jñāna — knowledge or perception, and 
jfieya — the object of knowledge or object of perception. Moreover, when we are not 
talking about some specific perceiver or type, the word ‘jfatr’ denotes the subject, and 
by extension, his subjectivity in general. Similarly, the word ‘jfieya’ may denote 
objectivity in general. So sometimes, according to the context, I also translate in that 
way. 
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“The supreme reality (parara tattvam) of the object (of perception) 
is Siva Who is the Light (of consciousness), for that which is not Light can 
neither be illumined (i.e. be made manifest) nor even have (any) existence 
(vastuta).* (52) 


5 This verse connects to verse 47 above. The first line is quoted above in the comm. on 
1/26 and below in that on 1/54. Note that in both cases the reading is jñeyasya ca instead 
of jfieyasya hi as it is here. 

* The second line of this verse is quoted in MM (p. 36) as the conclusion of the 
following passage: 

kulaládinàrn kumbhádyapeksayà kificid ajadye ‘pi paramesvarapeksaya jadyam eveti 
susthüktar karyakaranabhdava eva sarve sambandhah, kàranari ca kartaiveti | evam ca 
sati tatra paramasivàd upari na kartrantarasphuranam,  prthivyà upari na 
kāryāntarotpattiś ca \ tayor yah pratipadārthamānupūrvyeņa vyavahriyamāņno 
buddhyākrşyamāņo madhyavartī tattvasamgháta-rüpo "rthah, tasya 
pratyaksadipramanopagrhyamanasya — paryantatah — praküa — evanuprananataya 
svabhàva ity anvayavyatirekabhyam avadharyate, anyathà caksuradisamagryam api 
tesam apraküsamanatvàpatteh | 


‘Potters, for example, are sentient to some degree in relation to the pot etc. (they 
make). Even so, it is rightly said that in relation to the Supreme Lord they are as if 
insentience itself. AII relationships (between things) are (ultimately) just that between 
cause and effect, and the cause is an agent. Moreover, this being so, no other agent 
manifests above Supreme Siva, and nor does any other effect arise (below) beyond 
Earth. A phenomenal entity consists of a coalescence of metaphysical principles and, 
located in between these two (extremes), drawn towards itself by the intellect, functions 
(in daily life) in accord with each (relevant) category of existing things. Perceived by 
the means of knowledge such as direct perception and the rest, its nature is ultimately 
the light (of consciousness) as that which gives it life (and existence). This is understood 
(to be so) by both positive and negative concomitance. (Thus, if it were) otherwise, even 
if the aggregate (of factors that make for perception,) such as the sense of sight and the 
rest, are present, the (undesirable) consequence would be that they would not manifest." 
MM p. 36: yad uktarh naresvaraviveke - 

na prathetapratharipam ndSvetam svetate yathà iti | 
yathā ca Sritantraloke - 
na hy aprakasarüpasya prakasyam vastutàpi ca iti | TA 1/52cd 


tataś cantahsthah svàtmapraküsa eva bahih praki 


iprapaficatayà sphuratity etat 


tüvad — abhyupagantavyam | tatag ca sattrimsato ‘pi tattvünüm 
praküsasvabhàvatvávisesàt — prthivyapa — ityàdir  anyonyavifesato vyavahāro na 
sambhavati | vyavahriyate ca  viesah — pratyaksam eva lokena. | | anyathà 


Jjalasthalavibhagdader arthakriyam praty aniyamàpatteh | sa ca visesah svahrdayagataya 
vimarsasattayaivotpadyate | utpatti$ ca tadatmye paryavasyati | yad yaj jatar tat tad 
eva hity uktatvat | unmesapadenaitad aha — 

svátmavimarsadrumasya pallavapuspadiprayam etad visvavaicitryasphuranam iti 


‘As is said in the Naresvaraviveka: ‘One does not perceive (anything) that is 
not perceived (aprathà), just as what is not white does not become white (svetate)." 

As (is said) in the Tantráloka: ‘that which is not Light can neither be illumined 
(i.e. be made manifest) nor even have (any) existence (vastutá)." 

Thus the Light of one's own Self, which is located within, shines as the 
external unfolding development of the object of illumination. One must accept it to be 
such. Thus, because (all) thirty-six principles are (equally) without distinction the Light 
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The ‘blueness’ of ‘blue’ and the like which is ‘the object (of 
perception)’ is its ongoing manifestation (prakdsamdnata), which is not, as 
such (távat), its essential nature, for if it were to be, then it would be (manifest) 
to everybody all the time, not just to somebody sometimes. Thus, everybody 
would be omniscient. And so (the manifest state of an object) is possible only 
(if) conjoined with a perceiver whose nature is the Light (of consciousness) (in 
such a way that it is experienced as) ‘it manifests (lit. ‘shines’) to him’ (or) ‘it 
manifests to me’. (Phenomena) like ‘blue’ are not concluded (paryavasita) 
independently in their own nature (without reference to a perceiver). Siva 
Himself is the perceiver whose nature is the light (of consciousness), because 
anything else apart from that is afflicted with conceived notions (vikalpa) of 
unity and difference (bhedabheda)."" Thus, because the object of knowledge, 
that is, ‘blue’ etc. manifests (lit. ‘shines’), (Siva, who is the perceiver that 
illumines it, and so is the source of its manifest nature,) is Himself (its) ultimate 
reality (paramartha), (and so) ‘the supreme reality (parari tattvam) is Siva 
Who is the Light (of consciousness).’ 

Surely (one may object), even if it is not such by itself (i.e. luminously 
manifest), (the object) will become such by (its) ciation (saribandha) with 
the Light (of consciousness). With this doubt in mind, he says: ‘that which is 


(of consciousness), the business (of daily life) that is due to the mutual distinction 
between Earth and Water and the rest, (should) not be possible. It is directly perceived 


by people (Jokena) that the difference (visea) (between things is actually) operating (in 
everyday life). Otherwise (if that were not so), the undesirable consequence would be 
that the division between water and dry land (sthala) and the like, in terms of their 
function would not be fixed (and invariable). Moreover, that difference (visesa) arises as 
being essentially (perceived through an act of) reflective awareness which is 
instinctively accepted (to be correct). And its ng ultimately culminates in a state of 
oneness (tüdàtmya). For it is said that (an entity) it has arisen (to be). That (arising) 
is referred to by the term ‘opening up’ (unmesa). It is said: 

"The radiant flashing forth of the wonderful variety of all thing 
sprouts and flowers of the tree of the reflective awareness of one’s own Self, 


like the 


etena — paraparapramatroh — prak@Savimarsanuprananatvam — paryantatas tayor 
aikatmyam (p. 37) ca vyakhyátam | paramasiva iti | uktariiparh cāsya svatantryarn 
visvottirnatvamátre vi vati, na punar — visvamayavisvottirnatvalaksane 
paramasvátantryasamipatsán tādrksvabhāvasya ca pratyaharanaucityat, pratyuta 
tasya pratyáhartrtvam eva svabhava iti | 12 |l 

It is explained in this way that the oneness of the two, that is, the supreme and 
inferior perceiver, is ultimately the vitalizing power of the reflective awareness of the 
light (of consciousness) (p. 37). The freedom, previously described, (that Paramasiva) 
possesses brings (all things) to rest in transcendence alone. For it is not proper that one's 
own (innate nature), which is such and is within the empire of the wealth of supreme 
freedom that is (both) transcendent and immanent, be withdrawn. Rather, on the 
contrary, (one's own) innate nature (svabháva) is the state of withdrawal itself." 
$ This may be the unity of the perceiver and diversity of the object. It may also be the 
unity and difference of the relationship between things. For there to be relationship, 
there must be something in common between the relata. Obviously, there must also be 
difference between them. 
* The objection is that it is not necessarily the case that whatever manifests is the Light 
of consciousness that shines in that way. One could also maintain that the object is not 
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not (Light)’ etc. Even though ‘blue’, for example, manifests in association 
(sambandha) with the Light (of consciousness), it manifests insofar as it is itself 
(svayam) the light (that shines in that way) (prakásarüpa). And it could not be 
that what is unmanifest (lit. ‘not light’) by nature manifests (lit. ‘shines’). A 
building that is not white does not become white (svetate).? 

Nor would it have real existence in that way (i.e. as a white building). 
(Something) having abandoned its manifest state (prakasarüpatá) (as that 
particular object) could not become something else. This is the overall sense. 


In this way, not only is the true nature (tattva) of what exists (bhàva) as 
an object (of perception) such as ‘blue’, Siva, who is the light (of 
consciousness), because it manifests (lit. ‘shines’), but (such also is the nature) 
of what does not exist. Thus, he says: 


STREET wart TERRAE d 
"egeat e adaa uad 


avastutapi bhàvànàm camatkaraikagocara | 
yat kudyasadrsi neyam dhir avastv etad ity api | 53 || 

The non-existence (avastuta) of entities is also in one (and the same) 
field of the wonder (of consciousness as is their existence)" The notion 
(dhi) “this is non-existent (avastu)" is not similar to (an inert object such as) 
a wall.™' (53) 


Even a notion (buddhi) of the form ‘there is no jar here’ is of the nature 
of consciousness (bodha), and so differs from an inert entity such as a wall. 
Thus, because the non-existence (abhava), for example, of a jar (on an empty 
piece of ground or where some other object is located, is) known (to the 
intellect) (buddhyamdna), it is, (as is anything that manifests in any way, 
whether externally or in the mind,) Siva, Who is one dense (unbroken) 
consciousness and supreme bliss. This is the meaning. They say that: 


the Light but becomes manifest when illumined and made manifest by the light of 
consciousness. This is essentially the dualist Sarhkhya’s view. The answer to this 
objection is that if that were so, the manifestation of anything would be impossible, 
because if unmanifest means independent of the Light of consciousness, it could not 
exist, because 'existence' and manifestation are one and the same. 

7? The same analogy is found in the Naresvaraviveka, quoted in MM p. 36. 

99 ‘Wonder’ (camatkára) is the primary characteristic of consciousness; it is indicative 
of its sentience, which distinguishes it from the insentient (jada). See note 1,11. 

?' Everything that appears in any way within the field of perception — even the notion 
that something does not exist — is illumined by the light of consciousness. Nothing 
exists outside it. Moreover, whatever appears in any form, is illumined by the light of 
consciousness and so participates in its luminous, conscious nature, otherwise, it would 
be outside consciousness and non-existent. How ‘non-existence’ is perceived, as 
exemplified by the perception of the absence of a jar in a certain place, is a surprisingly 
complex epistemological problem. See Torella 1987: 57 ff. 
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‘even that which is insentient,“* in the course of being known (to the 
intellect), is the Lord Himself, Whose nature is consciousness.’ 


Surely, (one may ask, agreed that) once the existence of the Light (of 
consciousness) has been proved, one can prove that the ultimate reality of the 
object of perception, both existent and non-existent, is one with that. But by 
what (sure and certain) means of knowledge is that (Light) proved to exist? 
With this doubt in mind, he says: 


NETS TH aad adda ATÀ | 
ameda fr AAFAA: I uxi 


prakāśo nama yas cayam sarvadaiva™ prakāśate | 
anapahnavaniyatvát ki tasmin manakalpanaih | 54 || 


Indeed, this Light (of consciousness) shines at all times; so, as it 
cannot be denied, ^" what is the use (of applying) contrived means of 
knowledge to it? (All that needs be done is to recognise that the One Light 
exists and that it illumines the manifestation of all things.) (54) 


Indeed, a means of knowledge has as its object something new (that has 
not been known before). As they say: ʻA means of knowledge (is defined as 
having) as its object (an entity) not (as yet) known, or (to put it another way) 
is the (cognitive) light (that illumines) something that is unknown.’ There is 
no novel manifestation (lit. ‘light’) of the light (of consciousness), because it 
continues to shine ‘at all times’, and so, ‘because it cannot be denied’, it is 
useless to contrive means of knowledge there (in that case to know it or prove 
its existence). If that (were possible), then its manifestation (lit. ‘light’) would 
be novel, and if so, because it was previously unknown, it would not manifest 
(lit. shine’) (at that previous time). And that sort of absence would also occur in 
the case of the recollection of a previous time that is devoid of that, (However,) 
memory also is not logically possible without this kind of (prior) experience, 
because (memory) is essentially the absence of forgetfulness of something 


?' The word here is ‘abodha’, which literally means ‘not-consciousness’, 

? Read with Jayaratha sarvadaiva for sarvatraiva. 

$ The ‘denial’ (apoha) to which this verse refers is a cognitive process whereby a 
particular object perceived by the senses, or even imagined, is identified by ‘denying’ 
that it is anything else. Buddhist logicians originally formulated this concept in order to 
account for the specificity of entities which they maintain have no nature of their own 
and so cannot be distinguished simply on the basis that they are different things. From 
the perspective of the philosophy of Recognition (Pratyabhijfia), it is not applicable to 
the light of consciousness that shines everywhere as everything at all times. All that 
needs to be done is to recognise that the One Light exists and that it illumines the 
manifestation of all things. 

7*5 anadhigatavisayarh pramanamajnatarthaprakaso và. This statement, which is 
probably drawn from a Buddhist text, is discussed in IPVv vol. 1, p. 63. It is quoted 
again below ad 1/180cd-181ab and in the ad 4/81cd-83. 

*° The light of consciousness irrefutably precedes all knowledge. 
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previously experienced," and there is no experience of a previous time that is 
devoid of the light (of manifestation) (simply) because the experience of that is 
essentially the light (of manifestation which is consciousness), and so it is itself 
(that) Light (of consciousness). So how can it not exist previously also? Thus, 
the proof (of the existence of the Light of consciousness) does not depend on 
(any) means of knowledge, because it is proved to exist right from the start 
(adisiddha),** as it shines at all times. Again, in accord with the principle (niti) 
that ‘the light (of consciousness) is the subject (pramátr) that illumines (all 
things)’, it is Siva, the Supreme Lord, Who is the supreme subject. So it was 
rightly said that: ‘the supreme reality (param tattvam) of the object (of 
perception) is Siva, Who is Light.’ 


5" This definition of memory is found in YSü 1/11. anubhittavisayasampramosah 
smrtih. Abhinava explains from the Pratyabhijiia point of view: 

pürvapraküsitavimrstatvenaiva praküso yo vimarsane vartamanike antarvarti 
samarthitah, sa eva anubhütasya visayasya asampramoso ‘napaharah ucyate | 
anubhavo ‘tito hi atra prakasabhüvena  visayasya uktah, asampramogas ca 
vártamünikam (p. 23) tathàparámarsanam | 


established that the light (that shines) in the present act of reflective 
is present within it as the reflection on what has been previously illumined. It 
is this alone, namely, the lack of forgetfulness of an object experienced (in the past) that 
is said to be (its) retention (anapaháàra) (in experience). It is said that the manifest state 
here of an object is a past experience and the lack of forgetfulness is the reflective 
awareness of its being such at the present time.* IPVv 2 p. 22-23 

* Memory also requires previous experience as its basis. There is nothing prior to 
experience (that is, the Light of consciousness) that can come to be known by any 
means whatsoever, for they are all based on experience. Cf. IP 1/1/2: ‘When the 
cognizer and the agent, who is one's own Self and Maheśvara, is proved to exist right 
from the beginning (of any perception for it to be possible), what intelligent person can 
(ever) deny or establish (its existence)?" 

After quoting this verse, Mahesvarànanda (in MM p. 16) writes: gāħgo hi 
pravahah Saityaprasadddyanekagunotkarsad_antarbahistapapaharapravino bhavati | 
(p. 17) tatraiva sarvangindplavapirvakam aghamarsanadyavasthasu ko nama naras 
trşitah syāt | na kascid api tatha syād iti yavat |  pipüsety anena 
gangasrotonimagnasyapi yadi kasyacit salilapdneccha, kas tatra paturn pratyiha iti 
pratyáyayatà darstantike ‘pi sthale visvavyavaharanibandhanam paramesvaram prati 
pramánajijhiasayari pratyaksadini sarvany api pramanani sambhavanti, na punar esam 
atra kàcid apeksety udbhávyate | 


"The flow of (the river) Ganges removes both outer and inner heat by virtue of 
the excellence of its many qualities such as coolness and purity. First plunging with all 
one's body there when in states such as those that efface sin, what man could be thirsty? 
None at all could be so! If one who is immersed in the current of the Ganges is thirsty 
and desires to drink, what obstacle could there be (to prevent him) from drinking? Now 
taking this validatory experience as an example, desiring to inquire into (the nature of) 
valid means of knowledge, (we observe) that all the means of knowledge, including 
direct perception and the rest, (arise and) are possible (sarnbhavanti) with respect to the 
Supreme Lord who holds together all the activities of daily life. Nor indeed does one 
observe that here (in this case) they are dependent at all (on anything in any way. Rather 
they are validated by the Supreme Lord Himself). 

* Above, 1/52ab, also quoted above in TÀv ad 1/26 and below ad 10/55cd-56ab. 
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Nor is it just that when that is proved (to be so) (siddha), the (various) 
means of knowledge are of no use; rather, on the contrary, the proof (siddhi) (of 
their validity also) depends on that. Thus, he says: 


maA sequi sifead at aaa d 
erf wi sia: a ws ÀR: Gut 


pramánàny api vastinam jivitam yàni tanvate | 
tesam api paro jivah sa eva paramesvarah || 55 ll 


The (many) means of knowledge give life to all things (vastu) 
(because it is by means of them that they appear to the sentient subject), 
while the supreme living essence (jiva) of those (means) also is that same 
Supreme Lord (Himself Who is the true identity of the perceiver).5* (55) 

(One may object that) here (according to your view,) entities (vastu) 
such as ‘blue’ or ‘yellow’ are, independently of their manifest form (prakasa — 


5* Verses 1/54-55 are quoted below in TAv ad 10/116cd-117ab. Abhinava explains in 
his Tantroccaya: *(Objection:) surely if this God is of the nature of Light, how is it that 
his ignorance is not of the nature of aw Or (if it is), how can it cea: id (in 
response to this question): ‘The Self is Siva, who is free and whose body is Light’. This 
Supreme Lord is free, because once he has obscured his own nature, he makes it 
manifest (again). And his nature is Light. ^" Thus, if he were not to shine in any one 
aspect, that (aspect) would be unmanifest (and so would He), whereas He shines with all 
his being (as the nature of all things) (sarvātmanā), and so is manifestation itself 
(prakàsatà lit. ‘luminosity’), (And this) manifestation of (Siva's) own nature is His 
freedom." 

MaheSvarananda quotes this verse in the MM (p. 16, see previous note), He 
links it to the following references: 

"What is the use of (any) means of knowledge which is (an ever) new 
manifestation (navabhasa) with regards to (this) ancient perceiver whose nature is 
always manifest (sarvadabhata) and is inherent in every cognition?’ (IP 2/3/15) 

‘O dear one, who can know the knower?’ (Brhadáranyakopanisad 4/5/15) 


“Just as he who tries to cross over the shade of his own head with his feet, his 
head could (never) be in the place where (his) feet are, so is it with this energy of the 
Point (i.e. the power of subjectivity).' According to Ksemaraja, who quotes this verse in 
his commentary on the first Sivasütra, it is drawn from the Trikahrdaya. Abhinava 
quotes it in the PTv (p. 171), saying it is from the Tantrasdra. He returns repeatedly to 
this image of subjectivity. For example, in MVV 1/912 he says: palàyate hi cit sā ced 
vyavacicchedayisyate | nijottamüngacchayeva svapadàakramanakrame || ‘If one wishes 
to delimit consciousness, it flees (from all attempts to reach it), like the shade of one's 
own head when one’s own feet (seek) to cross into it.’ Also, IPVv, 1, p. 66: vicarita 
pürvasiddha evanyathà vicárayogád ity evam àtmà vicaryamano’ pi svasiraschàyeva 
pramánapadàákramanüd düram apakramati | ‘The one who reflects (on the nature of 
something) is established (to exist) prior (to his examination of the Object), otherwise. 
(that) examination would not be possible. Thus, even if the Self is the object of. 
examination, (it is not exhausted in this objectivity, but) like the shade of one's own 
head recedes far away due to the assault (on it) by the plane of the means of knowledge 
(that seeks to grasp it).’ 
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‘light’), in themselves or with respect to one another, not different (from one 
another from the point of view of) their own essential nature (because they are 
all just the light of consciousness). (Thus it follows that) ‘blue’ is not ‘blue’ in 
its own essential nature nor is ‘yellow’, ‘yellow’. (So) if ‘blue’ were to be 
‘yellow’ in its own essential nature, or ‘yellow’ ‘blue’, that would not entail any 
contradiction at all. Now if (you were to say that) just as something manifests, 
so should it be established in itself, and so (for that reason) blue is not yellow 
and yellow is not blue, (our reply would be that) in this way then nothing would 
be said about their difference (visesa) within themselves. (To these objections, 
our reply is that) however, (this difference) does manifest (lit. ‘shine’), and so it 
is the Light itself that is their (specific) nature (rüpa)"' (and the difference 
between them). (Thus,) because (the Light of consciousness) is associated with 
the establishment of each fixed, specific nature (of every single thing), it may 
impart ‘life’ (to all manifest forms equally, without distinction) in such a way 
that (the perception that) ‘this is blue’ and ‘this is yellow’ can be accomplished 
(siddhyer). 

Again, that (light of consciousness), coloured (adventitiously) by (the 
manifest form of) ‘blue’ etc., assuming a (particular) fixed form as its support, 
should be referred to as the means of knowledge. Moreover, nothing else is 
required in order to prove its own existence (svatmasiddhi), both because its 
nature is the light (of consciousness and manifestation) and because the light 
illumines both itself (as subjective consciousness) and the other (objective 
consciousness which it makes manifest). (But) even though this light (of 
consciousness) is such, it would not be the locus of the stable foundation of an 
entity or of itself (as the subject) within (the luminous) nature of the light (of 
consciousness). In this way even ‘blue’ would not be ‘blue’ — such would be the 
consequence. Therefore, in order to establish the existence (siddhi) of its own 
manifest nature (lit. ‘Iuminosity’) (as the subject) and that of (everything) else 
(as the object), one must accept (the existence) of a light (that illumines) that 
(means of knowledge) also, the nature of which is the reflective awareness of ‘I’ 
s, which is its life, *5* so that everything may be established (to be 
said (in the Ajadapramatr-siddhi): 


55! Read with the MSs iti prakasa for iti iti prakasa. 

7? One could also translate if we accept the reading of the printed text: ‘thus 
manifestation (lit. ‘light’) alone (shining) as this and that (iti iti prakása) is their nature 
(rapa) which, because it is not constrained to assume any particular fixed form, . . . may 
impart ‘life’. . ." 

55 The experiences of blue and yellow differ because the light of knowledge shines 
variously in accord with its object. If this were not so, blue would appear as yellow or 
vice versa. However, they are fundamentally the same in that they are equally 
manifestations within experience which occur harmoniously and are regulated and 
conditioned by empirical laws. They shine by virtue of that Light, whereas the Light 
itself is self-reflective, and so does not require any other Light to illumine it. Otherwise, 
if it did, this would entail an inevitable infinite regress insofar as that Light would 
require another to illumine it and that another and so on. The perceiver is the final place 
of rest (visrantisthüna) of the act of perception, where the manifestation (‘light’) of the 
object becomes reflective awareness (vimarsa). The perceiver becomes conscious of 
himself, of his being the ‘light’ of the perception (‘illumination’ of the object). The 
illumination of the object — its perception — presupposes a light into which it enters, a 
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‘the repose of the light (of consciousness) within its own nature is said 
to be the state of (pure) ‘I’ (consciousness) (aharinbhava).’** 


And that itself is Siva, the Supreme Lord Who is the Supreme Light, 
and so it is said that ‘while the supreme living essence (jiva) of those (means) 
also is that same Supreme Lord (Himself, Who is the true identity of the 
perceiver)’. 

As that (Light) is proved to exist (a priori) right from the start 
(adisiddha) not only can (any) means of knowledge not do anything (to prove 
its existence) (sádhaka), nor can (they) disprove (its existence) (büdhaka) 
either." Thus, he says: 


light which is not its own but belongs to the subject. The stable, established state of the 
subject ‘precedes’ as an a priori condition of knowledge, and so can never be grasped as 
an object. To try and do so would be like trying to jump over the shade of one's own 
head. Thus, it is proved ‘right from the start’, The pure subjectivity of consciousness 
which escapes, because it ‘precedes’, objectification in this way, therefore 
unconditioned, and so is the consciousness of Deity itself. See Torella 2002: 85-86. 

5 APS 22cd. Also quoted below in TÀv ad 3/203cd-204ab, 3/221cd-223ab, and 
6/238cd-239ab (238). Abhinava himself refers to this line in TA 5/61cd-62ab. 

7 The term ‘siddhi’, which literally means ‘accomplishment’, has more than one 
application in this context. For one thing, it is used to mean the proof of a proposition. 
The right application of a valid means of knowledge to ascertain the nature of something 
leads to its siddhi — that is, ‘accomplishment’, ‘proof’, or ‘correct ascertainment’, For 
example, when we see smoke on a hill, we can infer that there is fire. This is because 
there is an invariable concomitance between smoke and fire, i.e. where there is smoke 
there must be fire. Thus, the existence of the fire on the hill tablished (siddha), and 
its valid proof is the siddhi — proof — of the existence of smoke on the hill. When an 
object is perceived by the senses and its nature correctly apprehended through the 
processes of perception, which is also considered to be a valid means of knowledge, this 
is its siddhi. The object is siddha — established to be what it is. The term used in this 
sense operates equally well in relation to the accomplishment of a goal. The production 
of a jar from a lump of clay, for example, is its siddhi — accomplishment. The 
accomplishment of anything — whether it be an action or right knowledge — presupposes, 
according to this view, the existence of the agent of the act and the knower. Now, the 
subject — who is thus both agent and perceiver — is the same Light of consciousness that 
illumines and shines as the object, but it knows itself as itself, that is, as ubject, rather 
omething else, that is, an object. The reflective awareness which is inherent in 
the Light of consciousness as its most essential attribute and power can thus be directed 
outwards, as it were, as the reflective awareness of ‘this’ (idarhvimarsa), or inwards as 
the reflective awareness of ‘I’ (aharivimarsa). The final resting place (visantisthana) of 
the former is the latter, just as it is its beginning. The same can be said mutatis mutandis 
of action. Activity proceeds from the agent, and when completed comes to rest in him 
again. Just as the two — knowledge (that is perception etc.) and action — go together as 
aspects of the activity of consciousness, so does the object as that of knowledge and 
action, as well as the subject as the perceiver and the agent. The subject is the basis, 
resting place and source of the other aspects. Ultimately, it is consciousness itself. Thus 
it is siddha (i.e. established, proved, and accomplished) right from the start and is the 
basis and ultimate cause of the siddhi (i.e. establishment, proof and accomplishment) of 
the cognition and action that follow after. Perception and action of the individual 
perceiver and agent of consciousness ‘contracted down’ to the individual level is the 
microcosmic equivalent of the universal perception and activity of macrocosmic 
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aa AAAA at af umm 1 Ga A 


sarvapahnavahevakadharmapy evam hi vartate | 
jħānam atmartham ity etan neti mam prati bhàsate | 56 || 


It happens in this way even to one whose capricious nature is to 
deny everything, namely that (he experiences that): “this negation of 
knowledge, oneself and the object manifests to me.” (56) 


He whose ‘nature’ is ‘capricious’, and denies, that is, refutes (the 
existence of) ‘everything’, that is, the knower, knowledge and the object of 
knowledge, is the Buddhist. The Màdhyamika (Buddhists) maintain that (all) 
three do not exist. The Yogācāra (Buddhists) maintain that the knower and the 
object of knowledge do not exist. The Vaibhasika (Buddhists) maintain that 
(only) the knower does not exist. He also (experiences) ‘the negation of 
knowledge, oneself and the object’ (as:) ‘it manifests to me’, that is, to the 
one who is reasoning (as to whether they exist or not). This is because (his 
negation of their existence) is essentially a state of awareness (samvedana) 
(within consciousness). The denial (of their existence) is and abides as a 


consciousness that expands out, through and a ‘contracted’ equivalent. This 
happens holistically; that is to say, every single part, however tiny, is the whole. 
Consciousness is thus not just an aggregate of (its countless ‘contracted’) parts, it is 
their essential nature. As all this is established, proved and accomplished — siddha — 
right from the start, as consciousness which is Siva Himself. Utpaladeva appropriately 
commences his exposition of the Doctrine of Recognition (IP 1/1/2) by saying: 


“What intelligent (sentient) being could ever refute or prove (the existence) of 
the agent, the perceiver, his own Self, which is the Great Lord, proved to exist right 
from the start (adisiddha)? 


Utpaladeva himself explains: ‘Every being’s own nature is the basis of the 
(proof, accomplishment and) establishment (siddhi) of all exi: 
encompassed (within itself) the establishment (proof and accomplishment) (siddhi) (of 
everything), for otherwise the accomplishment of each and every single thing would be 
(logically) impossible. It is its own Light and its nature, one with the subject, proved 
(and established right from the start) prior (to any cognition or action) (pirvasiddha), is 
(most) ancient, and (possesses all) knowledge and action. Proved (to be such) by one's 
own self-awareness itself (svasarnvedanasiddha), it is the lordship (that is, sovereign 
mastery) (aisvarya) (of both individual consciousness to know and act in its limited way 
and of universal consciousness in its unlimited way by virtue of which it is Deity). Thus, 
(the effort) to prove (the existence) of the Lord and (so too to) refute it, is the exertion of 
fools.’ 


Ksemarüja begins his exposition of the Heart of Recognition 
(pratyabhijahrdaya) in the same way, declaring that ‘consciousness, which is 
(perfectly) free, is the cause of the accomplishment (siddhi) of everything’. The reader 
is referred to his commentary, which covers succinctly and in depth the points 
mentioned here. 
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(personal) conviction (pratiti). This is the meaning. Thus, the (very) refutation 
of (the existence of) oneself (that is, the subject) etc., or means to establish it 
(sadhana) (then entails) that the one who is contending (this view), (whose 
existence) is necessarily implied (aksipta) in (the presentation of his) prior 
contention (pürvakoti),"^ is proved to exist (siddha). It would not be possible to 
prove the existence of anything (or the correctness of any view) without the 
existence of the one who is (attempting) to prove it. And that one is Siva 
Himself, who is the Supreme Lord, ultimate reality (paramartha), and the Light 
(of consciousness), which is proved to exist by itself (svatah siddha) (without 
need of ulterior independent proof). 

Thus there (in that case) also, the Buddhist's (effort) to conceive (any 
valid) means of knowledge (pramdna) (to establish his view) is useless. Thus, 
he says: 


ag ar at TERRA, | 
"np SOTA 1 owed 


apahnutau südhane và vastiinam àdyam idréam | 
yat tatra ke pramününàám upapattyupayogite | 57 Il 


(Insofar as) the negation or affirmation of (the existence of) things 
is preceded (a priori) by such a one (who does it), how can the reasons 
(based on any of the) means of knowledge be applicable there (to him)?” 
(57) 


(The negation or affirmation of) ‘things’, that is, the knower, 
knowledge or object of knowledge, is ‘preceded’, because it is proved a priori, 
by ‘such a one’, that is, the supreme perceiver (parapramatr), (no means of 
knowledge is applicable) ‘there’ to the perceiver whose existence is proved (a 
priori) right from the start (Gdisiddha).** It is said that the means of knowledge 


7" Formal philosophical disputation in India begins with the presentation of the 
opponents view. Thus, it is called the ‘prior contention’ or ‘view’ (pirvakoti / 
purvapaksa). The response to the opponent’s view is the ‘subsequent contention’ or 
"view" (uttarakoti / uttarapaksa). Jayaratha is saying that his Buddhist opponent, who 
denies the existence of the Self etc., is proved to be wrong by the very fact that he puts 
forwards this view, as he could not do so if consciousness in its tripartite manifestation 
as subject, object and means of knowledge, did not exist. 

$ Another, freer, translation could be: ‘(Insofar as) the negation or affirmation of (the 
existence of) anything (including that of the sentient subject) is such that, a priori, (the 
negator must participate in i), how can any means of knowledge be justifiably 
applicable there (to him)?’ Cf. IP 1/1/2 quoted above ad 1/55; cf. also IP 2/3/15-16 
(Torella 2002: 172-173). 

5% There are three aspects (Kofi) that constitute any noetic event, the subject (pramátr), 
means (pramana) and object of knowledge (prameya). In this context, the ‘means of 
knowledge’ is the means that proves (pramána) the proposition which is to be proved 
(prameya), and is applied by the one who is engaged in proving it (pramatr). The play 
on words here is clear. In this perspective, perception is the means applied by the 
perceiver by which he proves the existence of the object of perception and its nature to 
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is indeed that which possesses the (correct) knowledge (pramavat) of the object 
of knowledge." Again, the object of knowledge is that which is to be reflected 
upon as objective (idantavimrsyam), and the establishment (of its existence and 
true nature) (siddhi) depends on the light (of the consciousness of the perceiver) 
that is separate (from it). And the nature of the perceiver is not such (as that of 
the object) that it can be determined specifically (paricchedya)" by a means of 
knowledge. (The perceiver) is engaged in determining etc. (the specific nature 
of) an entity (arthapariccheda), and because it is its own light, it is not separate 
from the Light (of consciousness), nor can (the perceiver) be perceived 
objectively (idantavimrsya), because it consists (essentially) of the reflective 
awareness of ‘I’ (consciousness). If that were to be the object of a means of 
knowledge, then it would be perceivable (bhavya) by another perceiver 
(engaged) in the act of perception (pramitikriya), and there (in that case) by 
another also (and so on). Thus, there would be an infinite regress (anavasthüna) 
(which would make perception impossible). Thus here (in this case), there is no 
good reason at all for the functioning (pravrtti) of (any) means of knowledge (to 
prove the existence of the perceiver). What is said in the teaching concerning 
meditation (bhavanopadesa) and the like, for example, ‘this Self has shone forth 
(just) once’,*" is (just a manner of speaking that accords with common) usage 


be as it is perceived. The ‘supreme perceiver’ (parapramátr) is thus the ultimate identity 
of all perceivers engaged in proving or disproving the existence and nature of anything 
to be as it is or otherwise, just as he is the essential consciousness, which is the 
subjectivity of all perceiving subjects. 
5? | have tentatively emended prameyarn khalu praminvat pramanam to prameyasya 
pramavat pramànam. 
% Read —paricchedyam for -paricchedyah. 
*l sakrd vibhüto' yam atma A longer version is quoted by Ksemaraja in his 
Spandasaridoha. He introduces it saying that it is a *sivasütra'. Not found in the 
sūtra, he probably means to say that it is a brief statement uttered by Siva. It reads: 
‘this Self shines forth but once, it is full (of | all things), and so can nowhere be 
unmanifest.’ (sakrd vibhato ‘ayam átmà pürnasyásya na kvapy apraküsanasambhavah). 
Quoting the full form, Abhinava informs us that it is from the unrecovered 
Sàrasvatasangrahasütra (IPVv 3, p. 23). He explains (ibid. p. 20): ‘One who knows the 
Brahman describes with this dictum the ultimately real perceiver whose sole nature is 
the illuminating (Light which shines) constantly, without a break. Its manifestation 
(übhasa) is not occasional, (as is that of) being and nonbeing. Therefore, there is no 
association there with time, nor is there (any) within phenomena in relation to that. This 
is the meaning of (this) aphorism." 

A little further ahead (ibid. p. 23), just before he quotes this aphorism to 
explain that the Light of consciousness is not absent anywhere, Abhinava quotes a verse 
he wrote praising the Light of consciousness: 


‘I (Siva), who bear the beauty of the radiant half-moon, praise the form which 
is the illuminator of phenomenal existence, of the ocean of the consciousness, of the 
fickle (playful) state of the illumination of the manifestation (of the Light of 
consciousness) and its absence, pertaining to the variegated (individual) Self and the 
body of its own luminous body (vapus) free of the sequence (of phenomenal 
manifestation) (which is such) by virtue of (its inherent) freedom." 
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(vyavahàra) in terms of objectivity. This is not literally so (na vástava), because 
there (in that case), there is no direct experience (of it as an object). (The Self) is 
experienced (as if it were an object) because there (in that case, its) subjectivity 
is obscured.” Let this suffice. This same (point) will be elaborated at each step. 
It was also explained previously that (no) means of knowledge is of any use, as 
(the subject) is proved (a priori) right from the start (ddisiddha), and so (the 
point) has not been elaborated again (here). 

Not only (does) sound reasoning (yukti) (support this view) here, 
scripture (does so) also. Accordingly, he says: 


wife qq vans gaeaf | 
Wer Warregem cata a fart gg uc 
TA AaS: ert: | 


kamike tata evoktam hetuvadavivarjitam | 
tasya devatidevasya parüpeksà na vidyate ll 58 Il 
parasya tadapeksatvat svatantro ‘yam atah sthitah | 


Thus, it is said in the Kamikagama that *(Deity) is free of logical 
discussion (hetuvdda). That God Who surpasses the gods does not depend 


The sense of saying that ‘the Self has shone forth (just) once’ is that the 
manifestation of the Self's true infinite, unconditioned nature is not a temporal event. 
Events set in time happen one after another. We measure time in relation to what takes 
place previously and subsequently. Consciousness is one, and so when it manifests it 
does so 'just once'. This *once' is not a particular moment, as there is no previous 
moment prior to its manifestation and subsequent one after it ceases to do so. This also 
implies that a full and perfect manifestation of the pure conscious Self happens ‘just 
once' and forever, continuously. The same expression is found in Gaudapadakarika 
(3/36), with reference to the Brahman. Jayaratha quotes this saying as many as nine 
more times in his commentary on 1/66ab (67ab), 1/125-126 (125ed-127ab, 3/129 
(128cd-129ab), 4/178cd-180ab, 5/88cd-89 (88-89ab), 8/171cd-175ab (171-174), 9/159, 
10/116cd-117ab and 29/80. See also, IPVV vol. 1 p. 55 and vol. 2 p. 262. Abhinava uses 
the same expression with reference to the uniqueness of any clearly and certainly 
perceived object: ‘(an entity) known according to its particular nature, that is, fixed by a 
firm (and sure) apprehension (of its nature), is one that has manifested (vibhata) 
(clearly). It does not need to be meditated upon again, because it has shone forth once 
(and for all) (sakrd vibháta).' PTv p. 38-39 

Jayaratha is saying here that this expression is a just a manner of speaking. The 

perceiver is not an object. When it is said that ‘it manifests’, that should not be 
understood to be in the way in which an object manifests, even if that is an inner object 
of meditation. Moreover, the process of manifestation taking place within the expanse of 
consciousness of the perceiver, free of thought constructs — including those of space and 
the passage of time — takes place in a timeless moment. It is ‘(just) once’ also in the 
sense of ‘all at once’. Cf. below, 10/220cd-222, also Dyczkowski 1987: 82. 
*® This is the common experience of oneself as the body and mind (that is, one could 
say, 'personality'). This comes about by the mistaken identification with such things 
that, objective by nature, obscure in this way the pure subjectivity of consciousness, 
which is totally devoid of any objectivity. 
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on (anything) else (to establish His existence,) because (everything) else 
depends on Him, and so He is (always) independent (and free).”*® (58-59ab) 
(59-60ab) 

‘Thus’, because there (in the case of the perceiver) none of the means 
of knowledge are (logically) appropriate and have no application, it is ‘free of 
logical discussion’, that is, it is devoid of (any) talk (vada) of (any) inference 
(concerning its nature). Thus, he says: ‘that’ (Supreme God of the gods does 
not depend) ‘on (anything) else’ such as a means of knowledge or the like (to 
establish His existence), and ‘so’ because (He) does not depend on anything else 
(He is always independent and free). 

Just as the means of knowledge do not condition (Him) because, in this 
way, He does not depend on (any) other (thing), similarly the objects of 
knowledge also (do not do so). Thus, he says: 


Siva Ubiquitous, Eternal and Omniform 


stare aft ROET: 1 uidi 
fraar afr a fayficar faarpfa: fra: | 


?? Rastogi (1987: 281) does not take this to be a direct quotation. But Ksemarája took it 
to be so. It is not certain that Ksemaraja had access to the Kamika, as he invariably only 
quotes passages cited by Abhinava; even so, we know that he did take this passage to be 
a direct, literal citation from the Kamika, as he quotes as such in his commentary on NT 
7/16, that reads as follows. 
yad iti — prathamadhikaranirdistaparadhümütmaviryam, — svarüpam iti 

'ünirdesàt sarvasya, svasarvedyar svapraküsam na tu 
Ssvasarmvedanányapramünaprameyam, 

tasya devátidevasya parápeksà na vidyate | 

parasya tadapeksatvat svatantro ‘yam atah sthitah \\" 
iti kamikoktanityà, asya bhagavatah pramánágocaratvàt. ata eva svatantratmany 
avatisthate na tv anyatra tadviviktasyanyasyabhavat pratyutdnyadvisvam tadvyaptatvat 
tanmayam eva sambhavati 


"What was taught in the first chapter (of the Netratantra) to be the supreme 
(luminous) abode's own vitality, (that) is the *own nature ‘(svariipa) of everything, 
because no specification has been made (as to whose ‘own nature’ it is). (Moreover,) it 
is its own object of awareness and is self-luminous; it is not an object of a means of 
knowledge that is other than its own self-awareness. 


"That God Who surpasses the gods does not depend on (any) other (thing), 
because (every) other (thing) depends on Him, and so He is (always) independent (and 
free).” 


In accord with this principle (niti), as stated in the Kamika, the Lord is not in 
the field of (any) means of knowledge, and so abides within his own independent nature, 
certainly not elsewhere, because there is (nothing) else separate from that; on the 
contrary, all else (that may come into existence) can (only) possibly do so (sarbhavati) 
because it is pervaded by it, and so is of that very same nature." 

See above, note 1, 249 and Kamikagama entry in Appendix concerning cited 


texts, 
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anapeksasya vasino deSakalakrtikramah || 59 || 
niyatd neti sa vibhur nityo vi§vakrtih Sivah | 


For one who, independent and the master (of all things, transcends 
them,) spatial, temporal and formal processes are not restricted (niyata) (by 
Karma and natural law), and so He is Siva Who is ubiquitous, eternal and 
omniform. (59cd-60ab) (60cd-61ab) 


(Siva is) ‘master (of all things)’, that is, free. By means of the 
specifications (concerning Him), a reason (is supplied as to why that is so). Here 
(in this case) also, space, time and form cannot divide up Siva, Who is the Light 
(of consciousness) and independent of (all) else, because (space and the rest) are 
conditioned (upahata) by thought constructs based on unity and diversity 
(bhedübheda). ^ So (he says that they are) ‘not restricted’. Thus (Abhinava) 
says ^ that (Siva) is such (by stating that He is): "ubiquitous, eternal and 
omniform'. (He is) *ubiquitous' because (He is) not divided up by space. (He 
is) ‘eternal’ because time that divides (events) up into past (present and future) 
has fallen away. (He is) ‘omniform’ because (He) pours out the wonderful 
variety of forms, sentient and insentient etc. 


This is expanded on further (praparicayati): 


ayara frerurareerenaférs: 11 Go 11 
fasarpfrcarferaferéferara mnes: | 


vibhutvat sarvago nityabhàvàd adyantavarjitah V 60 ll 
visvakrtitvác cidacittadvaicitryavabhüsakah | 


By virtue of His ubiquity, He is all-pervading. As he is eternal, He is 
free of beginning and end. As He is omniform, He manifests the wonderful 
variety of things, both sentient and insentient. (60cd-61ab) (61cd-62ab) 


5" Siva is consciousness, which is eternal, ubiquitous and omniform, that is, unaffected 
by time (because it is always the same), undivided by space (because it is everywhere), 
and without a fixed form (because everything is a form of the Light of consciousness). 
Perceptions of time, space and form are not a direct experience of reality, that is, 
consciousness just as it is (i.e. as described). They are thought constructs formed from a 
perception of the continuity of manifestations of consciousness on the one hand, and on 
the other, that of their difference from one another. The same is the case with space — 
there is a unity of space and difference of location. So too forms, insofar as they are all 
equally manifestations and yet also different from one another. See above, comm. and 
note to 1/52. 

$6 Jayaratha, it seems, understands that this and the following verse are a gloss on the 
previous one drawn from the Kamikagama. However, as he did not have a copy of it, it 
is quite possible that he was mistaken. If so, these two verses are also drawn from there. 
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Thus it is said in the Agamas that he has many forms. Accordingly, he 
says: 


Tier gesenpgni AATE 11 sedi 
"pad fare sata: ub wel wa us F | 
Remana: fear. fra gem 11 gui 


tato ‘sya bahurüpatvam uktam diksottaràdike V 61 Il 
bhuvanam vigraho jyotih kham sabdo mantra eva ca | 
bindunadádisambhinnah sadvidhah Siva ucyate I 62 ll 


Thus, His pluriform nature is taught, for example, in the 
Diksottara.™ Siva, conjoined with the Point (bindu) and Sound (nàda) etc., 
is said to be of six kinds, (as World (bhuvana), (Iconic) Form (vigraha), 
Light (jyotis), Space (kha), (Unstruck) Sound (sabda) and Mantra. (61cd- 
62) (62cd-63) 


“ TA 1/61cd-62 (62cd-63) is based on Diksottara 2/2cd-3ab. See Somadeva 2004: 257. 
There are manuscripts of this text in the Institut Frangai: d'Indologie in Pondicherry 
(transcripts no. 17B, 127 and 150). It is the second half of the NihSvdsakarika (see 
Sanderson, 1990: 75). The Diksottara i: insmitted in South Indian manuscripts as the 
last part of the Ni kā. This, in its turn, appears to be the fifth and last part 
(sūtra) of the Nisvasatattvakürikà. As Sanderson points out (1996c: 24), in the last verse 
of the Guhyasütra (with which the Nepalese manuscript of the asatattvakürika 
ends) 'Siva invites Devi to ask him to go on and teach the fifth sūtra, the 
karikà. Although it is probable that this is a much latter addition to the sütras of 
Svasatattvakürikà, which were also probably composed at various times, the 
Diksottara recovered in the South and found amongst the transcripts of the IFP is the 
one known to Abhinavagupta. He quotes it as many as thirteen times.’ See also below, 
2/9, 5/149ab (5/148), 8/9, 15/461-462ab (458cd-459), 17/97, 18/11, 19/21, 21/61, 24/4 
and 17, 28/65, and 29/243. Concerning the Diksottara, see the Appendix dealing with 
the sources under this heading. 

°°" The verse (edited by Somadeva 2004: 257) reads in the Dikyottara 2/2cd-3ab: 
Sabdavyomni tathà jyotir vigraho bhuvanam tathà | 

mantramürtis tu paramah sadvidhas tu sivo ‘vyayah | 


‘Imperishable Siva is six-fold as Word, Space, Light, Form, World-order, and 
Mantra-form.’ 


Ksemaraja quotes this verse in the SvTu ad 4/270cd to establish that the 
bhuvanas, as are the other five, are essentially Siva by nature. It is clear from 
Jayaratha's explanation of the lines quoted by Abhinava from the Diksottara that he did 
not have the text before him, as Sanderson has pointed out (Somadeva 2004: 262 n. 40). 
He did, however, have the Svayambhuvasütrasarigraha, the SvT and MV, all of which 
he quotes. Jayaratha bases his explanation for the most part on the SvT which, with 
respect to the other two sources, is in actual fact the furthest from the explanation the 
Diksottara itself supplies. It would have been better had Jayaratha chosen the 
explanation given by the MV, but it is not clear and very brief. The sequence of the six 
forms of Siva differs in each of these presentations and none coincide with that noted in 
the TA. These are: 1) Diksottara: Word, Space, Light, Form, World-order, and Mantra- 
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form. 2) SvaBhu: the Point (bindu), Sound (nada) and Space (vyoman), Mantra, World- 
order (bhuvana), and Form (vigraha). 3) MV: Space, Form, the Point, Letter, World- 
orders and Path (adhvan). 4) TA: World (bhuvana), Form (vigraha), Light (jyotis), 
Space (kha), Word (sabda) (of Unstruck Sound) and Mantra. It is hard to say whether 
Abhinava established this sequence with a specific purpose in mind. Anyway, for the 
sake of clarity, the following explanation of the six is drawn primarily from the 
Diksottara, which is the source he refers to specifically, and is compared with the brief 
account in the MV. The order of presentation is the one suggested by Abhinava, 

The following is my edition and translation of Chapter Two of the Diksottara, 
where this is explained. It is based on IFP. Transcript TO017B from folio 795 to the end, 
inputted under my supervision for Muktabodha's digital library. The Diksottara of the 
Nisvasakarikd is the fifth section of the Nisvasatattvasamhita: 
deva uvaca- 
srnu devi pravaksyami sadhakünári hitàvaham | 
yena vijiátamátrena vidhimuktam labhed dhrvam M 1 \\ 
sadvidhas tu Sivo jfieyo yoginà sumahatmand | p. 806) 

Sabdavyomatayà jyotih vigraho bhuvanas tathà | 2 ll 
mantramirtis tu paramah sadvidhas tu sivo 'vyayah | 
mantramürtirn viditvà tu mantrasiddhim avápnuyát I 3 || 
bhuvanesatvam àpnoti bhuvanadsaktamanasah | 


"The god s 

Listen, O goddess, I will tell (you) what is of benefit for adepts (sádhaka), by 
just knowing which one certainly becomes free of (having to perform) the prescribed 
procedures. The yogi who is a beautiful and great soul should know Siva, who is of six 
kinds. (1-2ab) 

Imperishable Siva is of six kinds as Sound, Space, Light, Form, World, and 
Mantra-form. Once the Mantra-form is known, one attains accomplishment in Mantra. 
He whose mind is intent on a world attains lordship over (that) world. (2cd-4ab) 


brahmadinam surendranam sádhane vigraham smaret | 4 ll 
yoginam adhipatyartharh jyotistho yogam abhyaset | 
Sabdatatve pare linah $abdantargatamünasah W 5 M 
paramesakhyam àpnoti Sabdat sarvarthasiddhaye | 


He should recollect the (iconic) Form of the Brahma and the other lords of the 
gods in the course of (his yogic) practice in order to become the lord of (all) yogis. 
Established in the Light, he should practice Yoga. 

He whose mind is present within Sound and is merged within the supreme 
principle of Sound attains, by virtue of the Sound, the one called the Supreme Lord in 
order to accomplish all goals. (4cd-6ab) 


tasyátitam param devi saktivyoma prakirtitam M 6 ll 

tasya dhyanad bhavet siddhih muktis caiva na samfayah | p. 807) 
vigraho bhuvano jyotih Sabdo vyoma tathaiva ca \\ 7 M 

ete paraprakàsas tu Sivadhyanaparas sivah | 

Sivam evar vidham jfiatva sadhakas tu samahitah V 8 ll 

prapnoti vividham siddhirn muktifi caiva na sarisayah | 


Beyond it, O goddess, is the supreme, said to be the Space of Power. By 
meditating on it, there is, without a doubt, both accomplishment and liberation. (6cd- 
7ab) 
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Form, World, Light, Sound and Space - these are the supreme light, Siva, who 
is intent on contemplating Siva. Once the attentive adept has known Siva, who is like 
this, he attains, without a doubt, many kinds of accomplishment and liberation. (7cd- 
9ab) 


Mantra-form 


mantramürtiparar jfiütvà siddhirn muktim āpnuyāt V 9 WM 
Jjapahomarcanadhyanat (jape-) siddhayas ca yatharthatah | 


Once knowing what is beyond the Mantra-form, he attains accomplishment and 
liberation. By repeating Mantra, offering oblation, worshipping and contemplation (he 
attains) accomplishments as desired. (9cd- 10ab) 


Siva's World 


bhuvanan tu bhuvanakaram brahmáündàdi yathakramam W 10 I| 
nànàratnamayari divyam anaupamyagundanvitam | 
indranilamahanilaih rajatais ca vibhüsitam W 11 Il 
padmarágamayastaribhaih nànüratnopasobhitam | p. 808) 
divyasrggandhavastradhyam divyaisvaryasamanvitam || 12 Il 
bhuvanam devadevasya jfátvà tallayam āpnuyāt | 


The world-order has the form of a world-order such as the Egg of Brahma and 
the like in due order (within the hierarchy of world-orders). Made of many gems, it is 
divine and possesses incomparable qualities. It is adorned with great blue sapphires, 
pillars made of rubies, and further adorned with many (kinds of) gems, it is rich with 
divine garlands, scents and clothes, and endowed with divine sovereignty — once 
knowing the world-order of the God of the gods, one attains merger into that. (10cd- 
13ab) 


Siva's Iconic Form 


vigraham vigrahükàram $ivavarnádilaksanam | 13 || 
Sasankardhadhanam tryaksari nàgayajfiopavitinam | 
Stinyahastam vrsárüdham umadehardhasamyutam | 14 |l 
Sankhakundendudhavalam sahasradityavarcasam | 
vigraham devadevasya sarvakümárthasádhanam | 15 ll 


Form (vigraha) has the form of (Siva's) icon (vigraha) which is characterized 
by Siva's colour etc. (He bears) the crescent moon (to the side of the head). (He has) 
three eyes, a snake for a sacred thread, there is nothing in (his) hands, he is mounted on 
à bull, and Uma is half his body. He is white like a conch, Kunda flower and the moon, 
has the radiance of a thousand suns. (Such is) the (iconic) form of the God of the gods, 
which is the means to (the attainment) of the objects of all (one's) desires. (13cd-15) 


sádhanam sarvamantranam bhümyarthe ca smaret sada | 
Jyotidhyanat sada yogt yogasiddhim avapnuyat W 16 ll 
animadigunaisvaryam yogikridádilaksanam | p.809) 
vyalakàram anakaram vyomavyápi paras sivah V 17 ll 
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It is the means (sádhana) to accomplishing all Mantras. One should recollect it 
always in order to attain (Siva’s) world. By contemplating (Siva’s) Light constantly, the 
yogi attains the accomplishments of yoga. (These include) the powers to make oneself 
small at will and the other (forms of) mastery that characterize the yogi's sport etc. The 
form of a tiger (vyala) and no form (at all), (such is) Supreme Siva who pervades Space 
(vyomavyàpin). (16-17) 


Siva as Pervasive Space 

sarvavyapinam isanam cintaya $ivam apnuyàt | 
nirgunam sáfijanütitam grahanaksatravarjitam | 18 ll 
SuddhasphatikasankaSarn param vyoma vicintayet | 


By reflecting on the Lord a) who is all-pervasive, one attains Siva. One 
should think of the supreme Space as devoid of (phenomenal) qualities, beyond stain, 
free of planets and constellations and (transparent) like pure crystal. (18-19ab) 


Sound 


vyomalinamanáh samyak vyomastho vyomatanmayah V 19 ll 
param moksam avapnoti yatra Sabde layam gatah | 
Sabdadhyanat paro moksah siddhayas ca na sarisayah W 20 I 
tasmát sarvaprayatnena $abdadhyanam samasrayet | 
vamaparsve ida tasya cificini$abdam uttamam M 21 Il 
pràkrtar náma caitad dhi sthiilas ca parikirtitah | p. 810) 
daksinena susumná hi ciravákkarini smrtà \ 22 |l 

paurusan nàma cety uktam süksmasya parikirtitam | 
ghantünádavirámántàntàntyamadhye param smrtam | 23 || 
niralambo niradharah tad eva paramari padam | 
iciravakyante niralambo nirüsrayah | 24 II 
ghantdanddaviramante $ivo ‘harm yo nirásrayah | 


He whose mind is merged in Space and is properly established in Space, attains 
liberation where he dissolves away into Sound. By contemplating Sound, without a 
doubt (one attains) liberation and accomplishments. Therefore, one should engage with 
all effort in the contemplation of Sound. (19cd-21ab) 

(The channel of the breath called) Idà is on its left side. Its most excellent 
sound is ‘Cificini’. This is (sound) pertaining to Nature (prakyta), which is said to be 
gross. By (the influence of) the right (channel), susumnd is said to make the sound of a 
cricket (ciravak). That is said to pertain to the individual soul (purusa) and is said to be 
(the sound) of the subtle. (21cd-23ab) 

The supreme (form of Sound) is in the centre, at the extremity at the end of the 
cessation of the Sound of a bell. Devoid of support and without foundation, that itself is 
the supreme plane. (The Sound) devoid of support and without location is at the end of 
(the Sound) Cificini and the cricket, at the end of the cessation of the Sound of the Bell 
is the (insight that) "I am Siva", which is without location. (23cd-25ab) 


hrdistharn mantrasamghatam krtvà mürtiri (mūrti) nyased budhah M 25 ll 
brahmádibhih kalais tattvaih sarvasiddhikarah (-ra) smrtah | 

sa tu cintayate nityarh tatrasthar bindum isvaram 26 || 

citrastha I$varo nàdah sa tu saksac chivah (chiva) smrtah | 
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A *world-order' is the particular world-order (in which a fettered soul) 
must reside (due to his past Karma), and is the basis (of his experiences of its) 
consequences (bhogādhāra) The word ‘form’ denotes by figurative 
application, (divine beings) that possess a (particular) form (vigrahin).? 


Once the wise man has placed the aggregate of Mantras in the Heart, he should 
deposit the icon (mūrti). (Attended) by the energies and principles consisting of Brahma 
and the rest, it is considered to generate all the accomplishments. He should constantly 
reflect on the Point, which is I$vara, located there. Isvara is Sound located in the 
variegated, and that indeed is considered to be Siva, directly apparent. (25cd-27ab) 


p. 811) harhsakhyas caiva bindus ca nado nadanta eva ca || 27 || 
evar jñātvā bhaven mantri Sivah saksad alepakah | 

etat tat paramam guhyam etat tat paramam sivam || 28 || 

(+ etat tat paramari guhyam etat tat paramam padam |) 

etat tat paramam jfiánam etat tat paramaksaram || 29 || 


The one called Harhsa, the Point, Sound and the End of Sound — having known 
(this) in this way, the one who recites Mantra is stainless Siva, directly apparent. That is 
the supreme secret, that is supreme Siva, that is supreme knowledge, and that is the 
supreme imperishable (reality). (27cd-29) 


natah parataro dhyeyo nátah paratararh Sivam | 

vidite samyag evarh hi mucyate nātra sarisayah 30 ll 
südhakasya vidhir hy egà sarvakamarthasiddhida | 

etesári parato devah sabdarüpavivarjitah W 31 ll 

vydpakas sarvatattvanarh maya pürvam udáhrtam | p. 812) 
tari viditvà vimucyante sidhyante nátra sarisayah W 32 ll 


iti nisvásakàrikayam diksottare dvitiyah patalah | 


There is no higher object of meditation than this. There is no higher Siva than 

this. Once He has been known in this way, (the aspirant) is liberated — there is no doubt 
here (about it). This procedure bestows upon the adept the accomplishment of all the 
things (he) desires. Beyond them is the God I have taught before, who is devoid of form 
and sound and pervades all the reality levels (tattva). Once having known Him, (fettered 
souls) are freed, and without a doubt, are successful.’ (30-32) 
?* Swami Lakshmanjoo, it seems, reads bhoktadhararipam for bhogadharariipam, i.e., 
instead of 'the bi of empirical experience’, ‘the basis of the enjoyer'. According to 
Swami Lakshmanjoo, this ‘enjoyer’ is the Lord of a particular world. The world-orders 
are places where individual souls go according to their Karmas, to experience their 
consequences. Each world-order has a deity that governs and presides over it. These 
deities are also beings subject to transmigration who work out their Karma in their 
office as Lords of world-orders. When that Karma is exhausted, they move on to other 
worlds. If their Karma is good, they will move up to govern higher world-orders or fall 
to govern or be subject to lower ones. 

The worlds are called /aksya in the MV (12/13a). The 118 principal worlds are 
described there briefly in Chapter 5. The Diksottara describes the worlds as the palace 
of Siva, the God of gods, as follows: 

*[Siva's] bhuvana [- manifestations, beginning] in order with the Egg of 
Brahma etc., appear in the form of a palace. The world (or palace) of the God of gods is 
made up of various jewels, divine, provided with incomparable virtues, adorned with 
indranila sapphire, mahdnila sapphire and silver, with pillars made of ruby, ornamented 
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Although they have many forms, such as Rudra, the Knower of the Field 
(ksetrajfia) etc., (what is meant) here (in particular) are (the deities who are 
known as the six) causes beginning with Brahmā.™ ‘Light’ is the Point 


with various gems, beautiful with celestial garlands, scents and furnishings, possessed of 
divine sovereignty, Knowing the world of the God of the gods one attains to it (lit. ‘one 
is merged in it’). Diksottara 2/10cd-13ab edition and translation by Somadeva (2004: 
281-282) 

* According to the MV (12/12cd), ‘Form’ is two-fold as Siva's own body made of 
mantras and the bodies of other individual mantra beings. The Diksottara (2/4cd) 
advocates the practice of these bodies for the Yogi who wi: to win over other deities 
such as Brahma, Visnu or Rudra. However, there the ‘body’ specifically the physical 
form of Siva as Ardhanariévara. ‘In order to raise to Siva's level (bhamyarthe) and 
master all mantras, one should constantly visualize [his] body (vigraha) in the shape of. 
an [anthropomorphic] figure, white in colour etc., bearing the sickle of the moon [in his 
hair], three-eyed, with a serpent for a sacrificial thread, a trident in his hand, mounted on 
the bull [Nandin]. His body is joined to half of Uma’s body, which is white like conch- 
shell, like jasmine, or like the moon, dazzling like a thousand suns; [one should 
contemplate] the body of the God of gods, capable [of bestowing] all that is desired.’ 
Diksottara (2/13cd-16ab) edition and tran: ion by Somadeva (2004: 280-28) 

7" There is a well-known group of six deities found commonly in most if not all early 
Saiva Tantric schools that preside over phases of emanation and other realities, called 
the six ‘cau: (karana). The first of these is Brahma, generally followed by Visnu, 
Rudra, Isvara, Sadáéiva and Siva, That these are meant here is confirmed by the 
quotation below in TAy ad 1/63. The reading rudradi (‘beginning with Rudra’) has 
accordingly been emended to brahmádi (‘beginning with Brahma’), Concerning them, 
see below, note to 6/187ab-187cd (6/186cd-187ab) and 8/9cd-10. In the Kubjika 
Tantras, the first five correspond to the Five Elements, that is, Earth Water, Fire, Air and 
Space. Anā: Siva, the last one, is transcendental. They each have a seed-syllable 
Mantra termed Pranava, and are distributed along the axis of the microcosmic body, 
world orders and reality levels. See Dyczkowski 2009: intro vol. 1, p-636-652. Torella 
(2002: 197, n3) explains how the first three are understood to function in the 
Pratyabhij ‘Brahma, Visnu and Rudra along with ISvara, Sadasiva and Anāśrita 
[Siva] are the so-called Karanas or KaraneSvaras situated on the various planes of reality 
in order of increasing ontological dignity. Each of these deities presides over (adhisthà-) 
a plane of reality, brings his devotees to this plane and vice versa, becomes directly 
present to those who are absorbed in contemplation of that level of reality (IPVv 3, a 
305). Abhinava . . . connects them with forms of knowledge, levels of the word and 
locations in the human body. Brahma is associated with the first moment of cognition 
and manifestation (prathamakdlpakt srtih), with the effusion of pasyanti [the Speech of 
Vision] in the form of pratibhà [intuitive imagination], and his locus is in the heart; 
Visnu is associated with the continuing of cognition, as in memory and dream, with 
madhyama [Middle Speech] and vaikhari [Corporeal Speech], his locus is the throat; 
Rudra with the reabsorption of all discourses, the first step into the supreme word and 
his locus is the palate.’ 

*"' According to Swami Lakshmanjoo, the ‘light’ mentioned here is the centre of light 
found at each junction of the breath, that is, between the ascending and descending, 
exhaled and inhaled breath. 

The Diksottara (2/5ab) prefers the term ‘light’ (jyotis) to ‘point’ (bindu). There 
we read: yoginarh adhipatyartham jyoti(h)stho yogam abhyaset | ‘In order to become the 
sovereign of Yogins, [the practitioner,] resorting to light, should practice yoga.’ Edition 
and translation by Somadeva (2004: 273 note 71). Jayaratha rightly quotes the MV 
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(bindu) because it is (commonly) referred to as ‘light’ in such statements (in the 
scriptures) as: ‘the form (of the Point) is that of a Kadamba bud and is like a 
radiant star.’ °”*Space’ is the Void, characterized as (three higher phases of 


12/11ab concerning the nature of the Point (see above note 1,550). The complete verse 
says: 


"The form (of the Point) is that of a Kadamba bud and is like a radiant star. 
Although one, it is considered to be ten-fold because of the difference of (its various 
colours) white etc.’ MV 12/11 


The MV does not explain the practice of the ten-fold Point, Somadeva (2004: 
272) suggests a parallel practice from the Svacchandatantra 12/152-153cd called 
sanmukhikarana (the yogic practice of the Six Openings) (see below note to TA 
5/129ab-132cd (5/128ab-131cd)). This he summarizes as follows: ‘This requires the 
Yogin to seal the openings of his ears with his thumbs, his eyes with his index fingers 
and middle-fingers, and his nose with the ring- and little-fingers, and then fix his mind 
on the six openings. The ten colours are enumerated as white, red, yellow, black, green, 
orange, blue, variegated, translucent and delightful’ (= moon-coloured). The Yogin 
instructed about [their corresponding] reality levels [tattva], is advised to reject all but 
the ‘delightful’ drop [i.e. point]. It resembles the disc of the moon, is bright as lightning 
and flickers like a star.’ 
77 MV 12/11ab. The bud of the sacred Kadamba tree is about the size of a golf ball. It is 
covered with golden brown bristles that give the impression that it i hining. The 
dimensionless Point that here represents the light of conscious , is commonly 
described as having this form. For a discussion of this symbolism and examples, see 
Dyczkowski 2009 vol. 2, 125-129. The Point is compared to a shining star below in 
3/113ab (3/113cd). 
7* The MV (14/14cd-16ab) refers to three Voids in the head (kakhatraya) and three 
beyond (Khatraya). Another Void is in the heart, but as this is not relevant to this 
practice, it is not mentioned. The details are described below in the notes to verses 
32/10cd-12ab, where this passage from the MV is quoted. The Diksottara teaches the 
meditation on the Void as follows: 


‘(The yogi) should contemplate the supreme firmament, devoid of quality, 
beyond contact, without lunar mansions and constellations, as resembling clear crystal. 
(The yogi) fully merging into the Void, located in the Void, identified with the Void, 
attains final liberation.’ (2/18c-19a, translation and edition, Somadeva 2004: 268) 


Somadeva notes that more is explained in Chapter Three of the Diksottara, 
where it is said that the yogi must pass through a series of five Voids, each of which is 
five-fold. These five Voids appear to be an extension of an underlying triple Void, to 
which most of Chapter Three is dedicated. These are the lower, middle and upper Voids, 
that are located in the heart, throat and palate, respectively. These are said to be subject 
to afflictions (samaya), whereas the fourth Void above them is free of them (nirámaya). 
The text is unclear as to its location. But it is most probably on the top of the head. The 
fifth Void, which is not clearly named, must correspond to the supreme plane of 
existence. The overall scheme of an ascending series of Voids starting from the heart up 
to the limit of the subtle body at a distance of twelve fingers above the head is not 
uncommon in the early Saiva Agamas. They may be coupled, as happens in the 
Svacchandatantra, with the ‘utterance (or ‘upward motion’) of Mantra’ that ascends 
first through levels of audible sounds experienced in these centres, and then from the 
eyebrows to the top of the head and beyond through a series of sonic energies. Called 
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the upward flow of the Divine Sound of OM and other seed-syllable Mantras, 
namely) Power (Sakti), the Pervasive One (vyāpinī) and the Equal One 
(samana).°"* ‘Word’ is (Divine) Sound (ndda).°”° ‘Mantra’ (is, for example, 


the Garland or Ladder of Sound (see below, 5/56cd-57ab), the SvT (4/288d-296c) 
distributes them through a series of six Voids that must be transcended to enter the 
seventh one beyond. See below, note to 6/187ab-187cd (6/186cd-187ab) for a table of 
these correspondences; also, Somadeva 2004: 263-271 and tables ibid. on pp. 260-261. 

Jayaratha, ignoring the distinction between the Voids and the levels of sonic 
energies, identifies the three Voids with the three — Power (Sakti), the Pervasive One 
(Vyüpini) and the Equal One With Mind (Samanà), that lead to the Transmental 
(Unmanà), which is the last of the series. See Dyczkowski 1992a: 252-255 for a detailed 
account and the Appendix to this chapter. 

? See MV 12/9 ff. See Dyczkowski 1992a: 211-212 and below, note 580. 

75 Somadeva (2004: 277-279) explains what is meant here by Sound (nada), ‘It is the 
Resonance within the three main channels of the subtle body. The left channel, called 
ida, resonates with the cificini sound, the right channel, called pingalà, with the sound of 
cricket (cira), and the central susumn channel reverberates like a bell. When the bell- 
like resonance in the central channel dies down the Yogin attains the silent, liberated 
state of Siva. 

‘[The Yogin] who merges into this Resonance attains ultimate liberation. From 

meditation upon Resonance, there is no doubt, accrue ultimate liberation and 
Perfections. Therefore, one should undertake the meditation with diligent effort. On the 
left side is the [channel] I supreme sound is cificint. It (the sound) is 
insentient (prákrta) and coarse (sthūla). To the right of [the channel called] Susur 
the Pingalà [-channel resonating with] the sound of the cricket. It is said to be cons 
(paurusa), and so alled subtle. The Resonance at the end of the reverberation of a 
bell [manifests] in its (the central channel's) middle; it is supreme. At the end of [the 
resonances of] the voices of Cificini and the cricket [respectively, the Yogin] is 
unsupported and unlocated.’ Diksottara 2/20ab-24ab (2/20-24). These sounds 
commonly appear in lists of ten inner sounds yogis hear. For details, see below, 
5/100ab-100cd (5/99cd-100ab) commentary and notes. 
* The equivalent in the corresponding series in the MV is the phoneme (arna). But the 
Svayambhuvasiitrasamgraha uses the synonym ‘Mantra’, as does the Diksottara. It 
refers to a common practice found in multiple forms and variants in the early Tantras of 
all kinds, as in the Tantráloka, namely, the utterance of Mantra (mantroccara). This 
takes place in consonance with the movement of the breath through locations in the 
subtle body and then outside and beyond, marked by energies which are phases of its 
sound and resonance. The basic pattern is the utterance of (H) A U M. The Tantras 
supply the stages of the upward movement of ‘utterances’ of numerous seed-syllables 
on the same model, with the usual variants. See Dyczkowski 2009: intro. 1, 376 ff. The 
Diksottara teaches the utterance (uccára) of the syllable HAMSA as the *Mantra-form'. 
Somadeva (2004: 284 ff) explains: ‘it instructs the practitioner to begin by effecting a 
union or fusion (sarnghata) of the HAMSA mantra located in his heart-region. 

‘[After] producing a mantra-fusion located in his heart, the wise [practitioner] 
should [then] perform the imposition of the [mantra-] body together with the [five 
causal deities] Brahma etc. (i.e. Visnu, Rudra, ISvara and Sadasiva), the Kalas [Forces] 
and the Tattvas [metaphysical principles], which are traditionally known to effect all 
Perfections. In this way, one should ceaselessly contemplate the bindu located in the 
sloping portion [of the forehead] as lévara. Ivara located in the aperture [of the 
cranium] is Resonance, but [clearly] manifest, he is [traditionally] taught to be Siva. 
[The four/five stages are] the 1) HAMSA, 2) the drop (bindu), 3) Resonance (nada), and 
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the audible part of the syllable OM which) consists of the letters A, U and M. 
(The words) ‘associated with (the Divine) Point (bindu) and Sound (ndda) 
ete.’ qualify (Mantra).*” As is said (in the Svayambhuvasütrasamgraha): 


‘Adepts should meditate on Siva as being six things, according to the 
various fruits (they desire); (they are) the Point (bindu), Sound (nada) and 
Space (vyoman), Mantra, World-order (bhuvana), and Form (vigraha). 5 


Again (according to the Svacchandatantra):? 


‘(With respect to the supreme state) the Transmental (unmand) is 
another (lower) state of being (bhava); the gross (state) is considered to be 
another (apara) (lower) than that. Again, the Void, which is Space, followed by 
Touch, Word (= Sound) (ndda) and the End of Sound (nàdànta)), Light (= the 
Point (bindu) pervaded by the Obstructress (nirodhika) and the Half Moon 
(ardhacandra), Mantras (denotators of the nature of the reflective awareness of 
the letters A, U, and M), the Causes (= Rudra, Upendra and Brahma denoted by 


4) the Fading of Resonance (nddanta). The mantra practitioner who knows this 
irreversibly becomes (5) manifest Siva.’ Diksottara 2/25ab-27cd (2/25cd-28ab) 


Once the breath has been gathered into the Heart it rises from there through the 
location of the five causal deities. These are typically, as we find in the SvT (4/262- 
266), Sardhatrimsatikalottara (25/8cd-12ab), the Parakhyatantra (14/73-75ab): Brahma 
— heart, Visnu — throat, Rudra — palate, and Isvara — the forehead. In some cases (as in 
SvT), these are followed by Sadasiva beyond, which there is Siva or just Sadasiva (also 
called Siva), counted as the fifth, with Siva as transcendent beyond. The five Forces 
(kala) delineate as many spheres, into which the thirty-six principles ranging from Earth 
to Siva are divided. The former are described in detail below in Chapter Eleven and the 
latter in Chapter Nine. 
7" According to Swami Lakshmanjoo, Jayaratha is mistaken here. Mantra according to 
him may be any Mantra. The syllable OM is just an example. Moreover, Swami 
Lakshmanjoo says that these are two aspects of Siva, not Mantra. Jayaratha understands 
the expression ‘bindunadadisambhinnah’ to be an adjective qualifying the word 
‘mantrah’ in the previous line, whereas Swami Lakshmanjoo understands it to relate to 
*sadvidhah Siva . . .’ ‘Siva Who is six-fold’ of the next line. In view of the following 
verse, which Jayaratha himself quotes, which sustains Swami Lakshmanjoo’s view, one 
wonders why Jayaratha explained it otherwise. 
?* Svayambhuvasütrasarigaraha 20/38b. Somadeva analysing this verse, explains that 
according to the Svayambhuvasütrasarngraha, these six correspond to the culminating 
experience which is the goal (laksya) of each of the corresponding six Paths that 
constitute the Saiva cosmic order (sadadhvan) and are considered to be six aspects of 
Siva. These are: world-order (bhuvana) = Path of the Worlds (bhuvana), Form (vigraha) 
= Path of the Principles, Space (vyoman) = Path of the Forces (kala), Sound (nada 
/dhvani) = Path of Mantra, Mantra /Arna = Path of the Letters (varna) and the Point 
(bindu /jyotis) = Path of the Parts of Mantra (pada). 
*” According to the SVT, the six correspond to six stages in the utterance of the Mantra 
OM, as outlined in the following footnote. 
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them) and the World-orders (= the principles which are grounded in the 
Causes).’**° 
Again (according to the Mdlinivijayottara): 


"The division of the target (laksyabheda) is considered to be six-fold, 
divided into Space, Form, the Point, Letter, World-orders and Path. "5?! 


Moreover, wherever a person is firmly resolved here (within this six- 
fold order), he attains (what he is seeking) there in accord with the dictum: *(the 
disciple) is conjoined (by his teacher) there (to the level of reality) where (he 
can experience) the worldly enjoyments he desires (and attains the 
corresponding) accomplishments (siddhi) (by the power of Mantras),’>* Thus, 
he says: 


7" These lines are SVT 4/269-270ab. The printed edition of the SvT reads tasyáparam 
punah Sünyam samsparam ca tato ‘param for punah $ünyam ca vyomátmà 
sarisparsar ca tatah param. Read with the edition of the SvT unmanà tv aparo bhàvah 
(‘the Transmental is a lower state of being’) for unmanà tu paro bhàvah (‘the 
Transmental is the supreme state of being’). The reading in the SvT is sustained by 
Ksemaraja’s explanation: ‘the Transmental is the reflective awareness of one's own 
nature and so, ch, because it is a subtle state of propensity (to the attainment of the 
supreme state), it is, with respect to the supreme (transcendental state of) being 
(parabháva), a lower (immanent) one (apara). It is the great (universal) being (of all 
things) (mahdsarta). It is the subtle state of being and (includes also) non-existence 
(abhava). This is the connected (prose order). (The next level down) is the Equal One 
(samaná). It is not ‘another’ (apara), because it is (entirely) separate (from) it but is 
closely ciated with that nature called the Transmental, to which it is related as is 
what is pervaded by that which pervades it. It is in that respect that it is gross, whereas 
that too is subtle with respect to the letter A etc. (of OM, of which these are the sonic 
energies). Another (level with respect to) the state of the Equal One is the Void, the 
nature of which is the Pervasive One (vyapini) that pervades (asütrana) all phenomena 
(bhava) and is (called) the Great Void. TI the meaning." 

Ksemaràja goes on to explain that ‘the Pervasive One is the first of two Voids 
Which, because it is pervasive, serves as the foundation (bhitti) for the manifestation of 
all things, whether existent or non-existent. Touch is Sakti. Word is Sound and the End 
of Sound. Light is the Point, pervaded by the Obstructress and the Half Moon. Mantras 
are the reflective awareness of the letters A, U, and M, which are the denotators (vacya) 
of the Causes, that is, Rudra, Upendra and Brahma denoted by them. The world-orders 
are the principles that are grounded in the Causal Deities.’ 
7" MV 12/9, The MV's explanation of the six is brief but has been reconstructed with 
the help of other sources by Somadeva (2004: 263-271). 
?* This passage is quoted ad 1/61cd-62 (62cd-63), ad 8/210-212 (209cd-212ab) and ad 
8/435-436ab (434cd-435). The first quarter is quoted ad 15/30. Abhinava himself. quotes 
it twice below in 15/2cd-3ab and as 28/263cd-264a (264abc). In the first instance he 
says that it is from the Svayambhuva and in the second from the Svayambhütantra. He 
paraphrases as he explains it in 8/435ab (434cd). Rámakantha quotes it in the 
Matangavrtti_ ad vidyapáda 3/23c-25b and 26/63. There the reading is mantra- 
samarthyàt for mantrasaktyà of TA 15/3b. It occurs in the South Indian Svayambhuva 
as 40/2c-3b (IFP T. 39, p.148). There the second line ends with sydd atroktam avistaràt. 
The source is in actual fact the Süksmasvàyambhuva. Goodall (2004: XXXVI n 50) 
notes that ‘Vaktrasambhu quotes two and a half verses that he attributes to the 
Süksmasvayambhuva in the Mrgendrapaddhatitika (IFP T 1021 p. 127) and plainly 
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"buenas u wmm | 
amea Hp AÀ 3 WTA: gd 2d 


yo yadatmakatanisthas tadbhavam sa prapadyate | 
vyomádisabdavijriánat paro mokso na samsayah I 63 Il 


(The adept) attains the state of being which is the essential nature of 
that (one out of these six aspects of Siva) in which he is resolutely 
established (nistha), "^ (whereas) supreme liberation is (attained) without a 
doubt by a complete knowledge (vijfidna) of the (pervasive) resonance 
(Sabda) of (all these aspects) starting with Space. (63) (64) 


The adept (attains) *the state of being of that" world-order etc. in the 
essential nature of which" he is ‘resolutely established (nistha)’. The meaning 
is that (he attains) a specific accomplishment (siddhi) according to the nature of 
each (corresponding) world-order etc."^ That is said (in the Svacchandatantra 
in the following passage) beginning with: 

‘He who meditates on a world-order, the one (specific) form of which 
will be explained (further ahead), attains the lordship of (that) world. . . . 

1) He who always recollects the form (vigraha) of the causes beginning 
with Brahma, whose characteristic is as described previously, attains that 


distinguishes the work from the Svayambhuvasütrasamgraha, for he twice mentions 
both works together in lists," 

It is also quoted by Ksemai in his commentary on the Svacchandatantra ad 
4/41 Sabe and 8/3b-10. In the first instance, he comments on the following: 

‘Having experienced (the consequences of his karma, the disciple) travels 
upwards, where he is conjoined by his teacher into the differentiated (aspect of deity 
with form) (sakala) or into the undifferentiated (without form) (niskala),’ SvT 4/415abe 

Ksemaraja explains that (he is conjoined) ‘where he desires worldly 
enjoyments (bhoga). In accord with this teaching, he is conjoined there into the 
differentiated (aspect of deity with form) (sakala) (into one or other) lord of a world, so 
that he may be united with it. Or else, when the experience of the consequence of 
auspicious Karma comes to an end, one who desires liberation is conjoined to 
undifferentiated Siva and goes to that same plane." 

In SvTu ad 8/3b-10 he writes: *he who is conjoined there itself (by the teacher 
in the course of initiation) to where he desires worldly enjoyments is successful (by the 
power of Mantra)’. Those particular deities who have been worshipped by the worship 
of these, the adept's mantras, they are then all of Bhairava's nature itself, and (so) are 
means to achieve all the accomplishmen 
* Instead of ‘resolutely established’ (i.e. ‘upon which he is firmly resolved") Somadeva 
translates ‘whichever of (the six) nature(s) he depends on’. The IPKau (fl. 3a) reads 
yadatmakatavisthas (‘the essential nature of that in which he has penetrated’) for 
yadatmakatanisthas (‘the essential nature of that in which he is resolutely established’). 
$t Abhinava sums up in just one verse the point of the whole process expounded in 
Chapter Two of the Diksottara. 

* Read tadriipatayam for tadrüpatàyà. 
** The world-orders, their contents, forms, presiding deities, associated experiences and 
attainments are presented in detail below in Chapter Eight. 
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(deity’s) nature. 2) By means of Mantras (he attains) the accomplishment 
(siddhi) of Mantra by the repetition of Mantras, fire offerings and worship. 3) 
By meditating on (their) form described previously, (he) is successful. There is 
no doubt here (about it). 4) By meditating on the Light, the lord of yogis attains 
the accomplishment (siddhi) of yoga. He then attains its nature and becomes the 
king of yogis. 5) By meditating on the Void, his nature is the Void. The one 
who is pervasive (by meditating on the Pervasive One) is present everywhere. 6) 
By the yoga of meditation on the Equal One (samaná), the yogi attains 
omniscience.’**” 


As these, although six, are (all) Siva by nature, it is said that: ‘having 
meditated on Siva (he becomes) of (His) nature.'?* According to this teaching, 
one attains one's own essential nature?? which is Siva even when one enters 
into each one individually, because (they are all) one with Siva. So he says: ‘by 
a perfect knowledge (vijiiana) of the (pervasive) resonance (Sabda) of (all 
these aspects) starting with Space’. ‘Resonance’ ($abda) is the production of 
the resonance (sabdana) of the resonances of these six, that is, Space and the 
rest. It is supreme reflective awareness. As it is of that nature, that ‘perfect 
knowledge’ is the experience (of them all). Thus, without a doubt one 
(attains) ‘supreme liberation’, which is the attainment of oneness with Siva, 
Whose sole essence is reflective awareness. This is the meaning of (tl 
statement. If (we accept) the (variant) reading ‘the group of six starting with 
Space", one should explain (it to mean that one attains supreme liberation) by 
the particularly excellent (visista), unconditioned knowledge of the group of six, 
that is, Space and the rest?" The sequence beginning with world-orders (to 
which the previous verse refers) is not meant here. Thus, accordingly, the one 
beginning with Space is applied here. 


7" SvT 4/271-276. The following verses describe what happens at the Transmental level 
as the experience of ‘Nonbeing’ (abhdva), which is the Void of transcendental Siva (see 
Dyczkowski 2004: 51 ff, which is dedicated to this subject). These levels of 
consciousness are described below in the note to TÀv ad 1/83ab-84cd (1/83cd-85ab). 

55 SvT 4/271d (omitted in the long quotation above). 

* Read with all the MSs except K, Kh and G: -svasvarapalabho for -svariipalabho. 

?* Somadeva (2004: 257 n. 31) explains that here Jayaratha ‘interprets Abhinavagupta 
as teaching that liberation is achieved by the direct experience of sabdana [Resonance], 
which he explains is the highest reflective awareness of the words denoting the six 
goals. In fact, the Diksottara and the Svayambhuvasiitra-samgraha teach that the 
highest liberation is achieved by only these two goals: vyoman [Void] and sabda 
[Resonance].’ 

?" Tt seems that some manuscripts Jayaratha consulted read vyomadisatka- ‘the group of 
six starting with Space’ instead of vyomadisabda- ‘resonance (Sabda) of (all these 
aspects) starting with Space’. According to Swami Lakshmanjoo, Abhinava lists Space 
(vyoman) first here, although it was the fourth in the previous verse, because the Lords 
of the Worlds (bhuvanesvara) etc. are one only, that is, Lord Siva. In order to indicate 
that they are all equal, he does not observe the same sequential order. 

52 The word ‘vijfiana’ is here understood to mean particularly excellent (visista) 
knowledge (jñāna). 
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Surely, (one may ask,) if (Siva) is omniform, how is it that He is said to 
be just six-fold? With this doubt in mind, he says: 


aaia tara gegedowum | 
SHARSATSSTATBEOAT FT | RY 


visvakrtitve devasya tad etac copalaksanam | 
anavacchinnatariidhav avacchedalaye ‘sya ca || 64 || 


Moreover, as God is omniform, that (series is only) a secondary 
(metaphorical) designation (of His nature in the context of) His 
(progressive) ascent into (His) unconditioned state and of the dissolving 
away of His limitations (into His transcendental state).*” (64) (65) 


(The Lord’s six-fold aspect) is only ‘a secondary characteristic’ 
(attributed to Siva) in order to establish by means of that that (He is) the sum 
total (sarngraha) of the entire universe. It is not only a secondary characteristic 
with respect to His cosmic form, rather it is so in another case also, so he says 
(that it is so also of His) ‘(progressive) ascent into (His) unconditioned state’ 
etc, ‘The dissolving away of limitations’ means that the limitations, beginning 
with the world-orders, that contract (Siva’s consciousness) are dissolved away 
into (His) transcendental state. The intended meaning (is that this is a secondary 
characterization of Siva in the sense that) He does not fall from His essential 
nature even when (in His immanent state). He is all things. 

But surely (someone may object that) by accepting that He has a fixed 
nature (niyatdtmika) in this way, what is being said (effectively) is that He is 
conditioned in both respects also (as immanent and transcendent). It is with this 
doubt in mind that he has said that (the Lord’s omniformity is apparent even in 
the course of) ‘His (progressive) ascent into (His) unconditioned state’. Even 
when He is (immanent and is) all things, because He transcends all things, (He 
is perpetually) developing into (His) unconditioned state, and (so) the one free 
(awakened) consciousness (bodha) manifests (lit. ‘shines radiantly’) in this way 
and that. 

Surely (one may ask,) how is it possible for the one (Siva) to transcend 
all things when He is (simultaneously) everything at one and the same time? In 
order to quell this doubt, he corroborates (what he says) with scripture (that 
supports this view): 


Sh a afte ta: apa: | 
seated ud sat TIT d0 Rui 


* [n this and the following verse, Abhinava explains how Siva can be both everything, 
that is, immanent, and yet at the same time, without contradiction, transcendent. He 
explains this in two ways. One is dynamic, according to which Siva is engaged in 
transforming Himself from one to the other in the timeless rhythm of the present. The 
other is spatial. The two aspects subsist together, with the transcendent one serving as 
the ground of the immanent one. 
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uktam ca kamike devah sarvakrtir nirakrtih | 
jaladarpanavat tena sarvari vyàptam caracaram | 65 ll 


"And it is said in the Kaümika:"* ‘God is (both) formless and 
omniform, just like water or a mirror (when images are reflected in them). 
He pervades all things, both (animate and) moving, and (as well as 
inanimate and) immobile, (and assumes their form)’. (65) (66) 


(The form of) a jar, for example, reflected within a mirror or the like, is 
not separate from the mirror even though it manifests as separate from it, 
otherwise (if it were to be), the manifestations of the mirror and the jar would be 
mutually separate from one another (and so we would see the jar resting on the 
mirror). In the same way, although Siva Himself, Who is the Light (of 
consciousness), is making this universe of mobile (sentient) and immobile 
(insentient) things manifest by His own (free) will by separating it off from His 
own essential nature, (He) pervades it. (This must be so,) because (its) manifest 
state could not logically be explained otherwise. And (so) He has encompassed 
it as not separate from His own essential nature. Thus, even when (Siva) is 
(immanent) as all things, (He is transcendent) beyond them, and even when He 
transcends them, He is of their nature. So in both respects also, there is no 
defect. Thus it is said that (He is both) ‘formless and omniform'. (He is both) 
omniform, (that is, immanent as) the universe, and formless (that is, 
transcendent) beyond it.” And (it also means that), even having returned 


* After a short detour to the teachings of the Diksottara, (TA 1/61cd-63 (62cd-64)) and 
a brief gloss in verse 64 (65), Abhinava returns to the citation of the Kamika begun in 
1/58-59ab (59-60ab). 

* This line is quoted by Jayaratha below in TÀv ad 3/21-22, It is striking how few 
sources Abhinava cites in order to support Utpaladeva’s Doctrine of Reflection 
(concerning which see below 3/1-60). One is the Kamikagama cited here. This may be 
the same source to which Abhinava refers in 3/21-22 and TAv as a teaching taught by 
the *God of the gods’. Jayaratha quotes a few more sources. Amongst them, notably are 
Buddhist Yogacara texts. Indeed, that the world is like a reflection in a mirror is a 
common analogy in the Mahayana sárras, especially the Gandavyüha. However, there it 
is presented as a vision of the illusory nature of the world that appears but is without 
substance or independent nature of its own. According to the Pratyabhijiia, the 
reflections within the mirror of consciousness are produced by the power of the mirror 
itself and so are as real as it is. 

?* The pervasive nature of Sadāśiva is one of his major characteristics eulogized in the 
string of his names and epithets forming the Vyomavyapin Mantra (the Mantra of Siva 
who pervades the sky). Commonly applied as the Mantra of the Path, it is one of the 
most important Mantras of the Siddhànta corpus. So it is very significant that there he is 
portrayed as both Space and the one who pervades Space. Here we have a deeper 
explanation of how and in what sense He is pervasive. 

Siva, the Light of consciousness, manifests the entire universe out of His own 
free will in the same way, as separate from Himself, although in reality it is not. Thus, 
He pervades everything. If He were not to be all-pervasive, He would be limited and not 
be the unlimited, universal Light that makes all things manifest, and so nothing would 
manifest. Moreover, as nothing in reality differs from Him, everything unfolds within 
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back" into (any) reality level (tattva), He (continues to) transcend it. In this 
way this Supreme Lord, Who is Light and one only, unfolds everywhere. This is 
God's nonduality (rsvaradvaya) as it is in reality (paramàrthatah).? 

Surely, (an opponent may object): one may agree to this much, namely 
that phenomena (bhava lit. ‘existing things’) have no separate being (sattā) of 
their own in relation to (the light of consciousness,) because it is not logically 
possible for them to manifest separately (independently of it), and so in relation 
to phenomena, God, Who is the light (of consciousness), is one only. However, 
it is said that He possesses (various) attributes such as ubiquity and the like.” 
In relation to that, it is undeniable that there is a mutual difference (bheda) 
between the attributes and their possessor as well as the attributes (themselves). 
So how can one prevent the manifestation of this duality (bheda) (affecting the 
oneness of) the Lord so that He (remains) one only and the doctrine of 
nonduality can be established? With this doubt in mind, he says: 


qaa aysa suse ffe | 


na casya vibhutadyo ‘yam dharmo 'nyonyam vibhidyate | 


Nor are His (divine) attributes of ubiquity and the rest (essentially) 
different from one another." (66ab) (67ab) 


(Siva’s) ‘(divine) attributes of ubiquity and the rest’ are not separate 
from His own (essential) nature. No attribute excels (and hence differs) from 
Him. Rather, it is (His) own nature. Ubiquity i id to be (Siva's) state of 
(universal) pervasion, and that is possible if what is pervaded is separate from 
Himself. (However, it must also be one with Him.) It is not possible for there to 


Him. Thus, although He is immanent, He is also transcendent and vice versa. He is both 
omniform, as the universe (vifvamaya) and, beyond it (visvortirna), He is formless. 

57 Read avrttya for avrttyd. 

? The point is that Siva repeatedly manifests as and through the thirty-six principles 
(tattva), collectively and one by one. In the latter case, he assumes a particular form as 
one of the principles without this affecting His essentially transcendental nature, just as 
when He manifests as all of them, He continues to transcend them. Swami Lakshmanjoo 
explains that: (Siva) is not all-pervading, because non-pervadingness would be 
excluded; so there would not be real pervasion. There is nothing for Him to pervade. If 
He is All-pervading, the negation of non-pervasion is excluded but there is no negation 
at all for Him: He is all-pervading and He is not all-pervading, He is eternal and He is 
not eternal, He is both universal and not universal. These attributes of Lord Siva are not 
really separate from one another. His being is not divided that He can be seen in these 
three ways. He has only one aspect which includes every other — Svátantrya (freedom) — 
this is the real way of explaining Siva." 

5" Kashmiri Saivism is called ivarüdvayavüda — the view that maintains God's 
nonduality. This name defines the essential difference between the nondualism of all the 
Kashmiri Saiva schools and that of others such as the Advaita Vedanta, and the 
Buddhists who do not accept the ultimate reality of God. 

*? See above, 1/59. 

©! Cf. below 1/198-200. 
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be any directions in space (dik) and the like in relation to the supreme Light (of 
consciousness)."? So what could it pervade? 

(Similarly), eternal existence is not (Siva's) attribute, because He is 
present in (all) three times (past, present and future), and also because He is not 
measured out in time. It is with this intended sense that it is said, for example, 
that ‘this Self has shone forth (just) once. The same (applies to His) 
omniformity. In relation to that there is no (separate, independently existing) 
universe that (Siva) also may have (some) form (in relation to). Similarly, there 
can be no difference between these (divine attributes) in any way in relation to 
the supreme Light (of consciousness, as each of them is one with the Light,) nor 
are they mutually different (bheda) from one another. So he says: ‘nor are they 
(essentially) different from one another’. : 

Surely, if this is the case, how is it that (Siva) is said to be ubiquitous, 
eternal, omniform and so on, (implying) that there is a difference (bheda) 
between (His) attributes? With this doubt in mind, he says: 


The Powers of Siva's Freedom 


wa vane wuisut umm ada Rd 
QW ames m genu fate: | 


eka evàsya dharmo ‘sau sarvaksepena vartate || 66 ll 
tena svátantryasaktyaiva yukta ity ditjaso vidhih | 


He has only one attribute that includes all the others. Thus the 
precept (vidhi) is sound (which states) that He is united with the power of 
(creative) freedom (svatantrya) alone.“ (66cd-67ab) (67cd-68ab) 

(Siva) ‘has only one attribute’, which is (His) own nature, 
reflective awareness of (pure, universal) ‘P (consci 
(ahampratyavamarsa) that includes all the attributes of ubiquity and the rest. 
The meaning here is that that is said to be this reflective awareness of the (pure) 


“ The directions — in front, behind, to the left or right etc. — can only be so in relation to 


some fixed point in space, not in relation to the supreme (para) Light of consciousness, 
which shines everywhere as all things. Spatial directions exist only in relation to the 
lower (apara) light of consciousness which shines as individual things. 

6 ‘Just once’ in this sense is not an event set in time. See note above in TÀv ad 1/57. 
The reference from the Kamikdgama appears to extend up to 66cd (67cd). What 
follows is Abhinava's gloss. The reason for this I believe is the shift of terminology. 
The Kamika talks about Siva's attributes — dharma — and how they are all ultimately His 
one attribute — which is essentially His own nature — that includes all of them. Abhinava 
continues by explaining in Pratyabhijñā terms that this one dharma is Siva's power of 
creative autonomy — svatantrya. This equation opens the door for Abhinava’s exposition 
of the Nature of Sakti and its functions, operating through its innumerable forms, to 
conclude that Siva and Sakti are one (1/66cd-73 (68ab-74)). Thus, he explains in these 
terms how Siva is both transcendent (as Siva) and omniform (as Sakti). Then he begins 
a lengthy citation from the Kirana. 

° This verse is quoted below in TAv ad 10/12cd-17. See above, note 1,375 concerning 
the translation of the term svatantrya as ‘freedom’ and ‘creative autonomy’. 
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‘T of the Light (of consciousness), which does not depend on (anything) else to 
illumine itself or (anything) else. Thus (this, His sole attribute,) is His freedom 
(svatantrya). It is the capacity to generate (countless) thousands of 
manifestations in each (and every) place and time etc. It is due to that that even 
though the limited perceiving subjects are the outpouring of His own (conscious 
nature), in relation to themselves He behaves as (all-)pervasive and eternal etc. 
(However,) in actual fact, (all these attributes) are only His power of (creative) 
freedom and autonomy (svatantryaSakti), called the reflective awareness of 
(pure) ‘I’ (consciousness). Thus it is said (in the Zsvarapratyabhijüa) that: 


‘(The power of) consciousness (citi) is reflective awareness. It is 
Supreme Speech that arises spontaneously.) That is the (supreme) primary 
(mukhya) freedom and sovereignty of the Supreme Self." 

Accordingly, he says: ‘thus’ etc. 

Surely, (one may ask.) it is said everywhere that He possesses" endless 
powers beginning with the will and the rest, so how is it that it is said here that 
He is united with just one power called ‘freedom’? With this doubt in mind, he 
says: 


Terie Tatar 11 gel 


bahusaktitvam apy asya tacchaktyaivaviyuktatd | 67 ll 


607 


Moreover, (the fact that) He possesses many powers amounts to 
(His inseparable) union with that (one) power alone." (67cd) (68cd) 


The power of (Siva’s) freedom behaves (in this world) as (if it) were 
many, due to the limiting adjuncts (upādhi) (secondarily associated with it), 
such as each of (the countless) objects of desire and the rest (to which aspects of 
this one power, as the power of the will and so on correspond). Thus (the fact 
that Siva possess) many powers amounts to His union with that (one) power. As 
is said (in the Mdlinivijayottaratantra): 


"The power of the Sustainer of the Universe, said to be inherent within 
Him (samavayini), (is the Goddess). It is She Who assumes the form of His will 
when He wishes to emit (the universe). Hear now how She, though one, 
becomes many. 


© P 1/5/13cd. The sentence in brackets is the first line, which Jayaratha choses to omit. 
Utpaladeva explains: ‘This is the first (and highest) level of Speech, (in and from) which 
what it says is undivided. It is without beginning or end and does not depend on 
(anything) else, because its nature is eternal consciousness. This is pure freedom that 
does not depend on anything else (to exist, act, be and know all things), and is called 
(God's sovereign) lordship.’ Clearly, the Supreme level of Speech is the reflective 
awareness which is pure, universal ‘I’ consciousness. Concerning the levels of Speech, 
see above, note 1,225. 

“The Sanskrit literally says that Siva is ‘united or conjoined (yoga) to His powers’, that 
is, His one power that possesses countless forms. 

6 This line is quoted below in TAv ad 1/160, ad 2/31cd-32ab) (32) (quotes 1/67 (68)), 
3/64ab (64), and 3/193 (192cd-193ab). 
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(When that power instils in (consciousness) here in this world the 
certainty that: ‘this is such and should not be known to be otherwise,’ then (She) 
is called the power of knowledge. 

When assuming a state of intent towards Her task of the form — ‘may all 
this be such’ and at that very instant makes it so, She is called activity here (in 
this world).) 

Thus, although she, the Mistress (of the universe), has only two forms, 
She, like the Wish fulfilling Gem, becomes infinitely diverse through the 
limitations imposed upon Her by (Her) objects (arthopadhivasar). 


Surely, (someone may object that) in this way also the view that 
maintains God's nonduality (isvaradvayaváda) is not established, because (you 
also) refer to the power of (Siva's) freedom, which is separate from Him. With 
this doubt in mind, he says: 


AA a WIE vd Ed agai | 
wea: & ws Renee d ac 


Saktis ca nama bhavasya svar rüpar matrkalpitam | 
tenadvayah sa evapi saktimatparikalpane I 68 |l 


The power (Sakti) (which is the functional efficacy) of an entity is its 
own (specific) nature, as conceived by the subjects (who perceive it) 
(matrkalpita) (on the basis of its various effects). Thus (it follows) that (Siva) 
also is (one reality) without a second, (even) when He is conceived to be 
(power and) the possessor of power. (68) (69) 


The ‘power (which is the functional efficacy)’ of an ‘entity’, that is, 
any existing thing which is the meaning of a word (padartha)," is its ‘own 
(specific) nature’, as conceived by the subjects (who make use of it) by 
projecting a relative distinction (bheda) (onto it with respect to everything else), 
due to the diversity (bheda) of the (perceived) results (of its functional efficacy 
with respect to other entities). In fact, it is not some other category of reality 
(padàrtha). Thus, even when He is conceived to be power and the possessor of 
power, He is the same all-pervasive Lord (vibhu), Who is nondual by nature. 
Thus, in this way (iti ydvat) there has been no compromise at all of (Siva’s) 
nonduality.°"' That is said (in the following reference): 


5" MV 3/5ab-6ab, 8cd-9ab. Jayaratha omits the two verses in the middle of this passage, 
but he evidently intends us to refer to them, and so, for the sake of clarity, they have 
been included in brackets. It is quoted several times by Kashmiri Saiva teachers. For 
example, in the SpPra commentary on SpKa 1 and SpKavi p. 148. See Dyczkowski 
1992a: 145. 

*" One could also translate satah padarthasya (lit. 'existing thing which is the meaning 
of a word’) as “Being and category (of existing things)’. 

°"' Tf everything is a manifestation of consciousness and hence is essentially 
consciousness, which is Siva, how can we distinguish between one thing and another 
and why do we do so? The answer given here is that the specific nature of an entity is 
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"Power (in the sense of functional efficacy) is the nature of (every type 
of) thing. The difference (between one thing and another) is a projection due to 
(the perception of) the diversity of the result (of the functional efficacy of each 
thing). ®'? 


Surely (one may object,) fine, let that be — there is no difference (bheda) 
between power and the possessor of power, (even so,) the energies do differ 
from one another. This is again the same defect and that same situation. With 
this doubt in mind, he says: 


"gend fe Ree a CE AIO |d 
at Yer aA aAa 1 89 11 


matrklrpte hi devasya tatra tatra vapusy alam | 
ko bhedo vastuto vahner dagdhrpaktrtvayor iva | 69 ll 


Just as there is (no difference between) the fire's (capacity) to burn 
and cook (and the fire itself always remains one and the same), similarly, 
what difference is there in actual fact between the forms (vapus) of God 
conceived in various circumstances (fatra tatra) by the (many) perceivers2*"^ 
(69) (70) 


Just as the fire's power to burn and cook, for example, is conceived to 
be (two) different (powers) because of (its) diverse results, namely, burning and 
cooking, even so, because the possessor of power has a single nature, (its 
powers) cannot in actual fact divide up the essential nature of one another 
(which is the possessor of those powers). (Only) an entity which is proved to 


characterized by its functional efficacy. The difference between one thing and another is 
not in what they are essentially but what they do. A table differs from a cup because its 
function is to serve as a support for the objects placed on it, whereas that of a cup is to 
hold liquids. These are some of their functional capacities, that is, their powers. From 
this perspective, the universe of entities, whether immense or tiny, is a countless number 
of powers. These powers are their functional capacities — fire heats, water quenches 
thirst, and so on. They differ from one another in that respect, as seen by the perceiver 
who has need of one or the other for the corresponding purpose it can serve, although 
they are all equally manifestations and forms of consciousness. All these powers 
collectively are the one power of Siva consciousness, who is their possessor and one 
with them as is fire with its heat, capacity to burn, cook, and illumine etc. See 
Dyczkowski 1987: 111-112. 

° Ksemaraja also quotes this line in a long commentary on SvT 5/88d. Cf. below TAv 
9/68cd-69ab where this line is quoted again. 

' Quoted below in TÀv ad 1/158. Swami Lakshmanjoo points out that Lord Siva that 
appears through forms of His Sakti. There is no real difference between them. However, 
it is not possible to perceive Siva directly, that can only take place through His energies. 
Thus, they become means (upáya) to realisation. The power of the will is the Sambhava 
Means, that of knowledge, the Empowered Means, and the Individual Means is the 
power of action. See below 1/140 ff. concerning the means to realisation. 
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have a separate (individual existence) is divided off from another entity. Power 
is not proved to be separate from the possessor of power. So what can be 
divided up by what? The nature of (one and) the same fire is conceived to be its 
capacity to burn etc. In the same way, even when the Supreme Lord is 
conceived to have an endless number of powers, there is no (mutual) difference 
(between them and their possessor). Thus, the view that maintains God’s 
nonduality is never compromised. 

Surely (one may ask,) although conceived in this way, the difference 
between powers does manifest, so how can that be denied? With this doubt in 
mind, he says: 


qA wanda x fefsereaed | 
afr fafaresfmquef areata: 11 wo I 


na cásau paramarthena na kificid bhàsanàd rte | 
na hy asti kificit tacchaktitadvadbhedo ‘pi vastavah V 70 || 


However, this (difference between powers and their possessor) is 
not absolutely non-existent (rather it does exist). Nothing exists apart from 
(its) manifestation; thus, the difference between power and its possessor is 
also real (vastava) (in this sense).* (70) (71) 


There is nothing else apart from the light (of the manifestation of 
(bhana). Thus, as difference (bheda) also manifests, it is not 
nothing at all, rather it is (fully and ultimately) real, and as such the (mutual) 
difference also between the powers and their possessor is absolutely real. This is 


° One of the fundamental features of Abhinavagupta's Anuttara Trika is Anuttara, the 
nature of which Abhinavagupta has already expounded in great detail in his commentary 
on the Paratrisika. An important aspect of Anuttara, which is relevant in this context, is 
that, as the Inexplicable, it cannot be characterized in any way, even as Siva or Sakti 
This is because it is the prior source of both as aspects of its own nature, whicl 
equally the Light of consciousness (i.e. Siva) and its power of reflective awaren ie. 
Sakti), The former is universal and transcendent, whereas the latter is particular and 
immanent. Abhinavagupta explains there that: 

‘All this, which consists of the thirty-six principles, is emanated from Siva by 
His own (inherent) power. He is the possessor of power, whose predominant nature (in 
this aspect) is the supreme power, which is the universal vibration (samányaspanda) of 
consciousness (as its Light). But, even so, it is made to rest within its own essential 
nature, which is Bhairava's particular vibration (of reflective awareness) (visesaspanda) 
(in the aspect which is) predominately (His many) energies. This is how (phenomenally) 
existing things are grounded in their own specific nature. (It is,) as is said, ‘wherein 
everything is (established)'. Although that (reality), consisting of the oneness of Siva 
and Sakti, the universal and the particular, is indeed one, even so the Supreme Lord 
(paramesvara) Himself has differentiated them and described them accordingly, in 
order to make instruction and the means to realisation possible. However, it is in reality 
nonetheless one alone, and consists of free consciousness, which, as the ‘I’, is Anuttara, 
the essence of which is the power (of Bhairava's) sovereignty (aisvaryasakti) (that lords 
over all things).’ PTv p. 86. 
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the meaning of (this) statement. Thus, as the relative distinction (between them) 
(bheda) is by nature in this way one with the light (of the manifestation of 
consciousness), it is not separate (from it). Therefore, the view that maintains 
nonduality is not compromised. Nor is the established common designation 
(vyavahüra) of (mutual) difference between the powers and their possessor 
denied. Thus, all is well. 

Surely (one may ask, as) it has been said that the Supreme Lord has just 
one power called ‘freedom’ (svatantrya), are (His powers of) will and the rest 
just the sudden manifestation (visphürjita) of that (one power), or are they other 
independent powers? With this doubt in mind, he says: 


TRG TIS fea 
wear tag waa 11 we 1 


svaSaktyudrekajanakam tādātmyād vastuno hi yat | 
Saktis tad api devy evam bhānty apy anyasvarüpini 71 I 


What an entity possesses that, by virtue of its oneness with it, 
generates an abundance of its own powers, is also a power. (Similarly, the 
Lord has only one power, namely) the Goddess, Who even though She 
manifests in this way, transcends (Her manifestations)." (71) (72) 


The wonderful variety of the secondary (avàüntra) powers of (some) 
‘entity’, like fire, is that of its own power. Thus the ‘abundance’ of power, that 
is, the functional efficacy (samarthya) (of that entity), which is established in its 
(common) non-specific activity and is the reason for its being (variously) 
denotated, ‘generates’, that is, makes manifest, its outpouring as other 
particular powers such as (the capacity to) burn and cook (that fire possesses). 
Moreover, (it does so) ‘in identity with that’, its own power, which is such as 
described, because its own power, which is of this kind, is (only) one. Thi 
the prose order (of the words of this verse) (sarmbandha). The intended sense is 
that the fire, which has the capacity (to do various things), brings about the 
entire range of effects, such as burning and the rest. In the same way, the 
Supreme Lord possesses (just one) ‘power, namely, the Goddess’, although 
She manifests as (other) secondary (associated) (avantra) powers, such as the 
will and the rest. So although each particular kind (bheda) (of power) arises, 
because its own nature is not separate from the supreme Light (of 


*'5 More literally one could translate anyasvarüpini: *(her) essential nature (transcends) 
and is other than (Her manifestations)’. Fire has various powers to burn, cook, and so 
on. The fire from which these powers are generated can be understood to be a type of 
power that transcends them, encompassing and including all of them. Similarly, Siva 
consciousness, the one universal reality, possess only one power, which is one with it, 
through which it generates the countless energies that constitute its manifest forms. 

Swami Lakshmanjoo is more interested in soteriological issues than 
ontological ones. Thus, he comments on this verse explaining how the energies of will, 
knowledge and action that operate as the basis of their three corresponding categories of 
means to realisation are ultimately one energy in three forms. 
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consciousness, the Goddess Who is) the shining manifestation (of the Light of 
consciousness) is called (Siva’s) freedom (svatantrya). So it has rightly been 
said that: ‘He has only one attribute that includes all the others'.*'^ Thus it has 
been proved that in this way (Siva) has just one power called ‘freedom’, which 
manifests in this way and as (each) emitted different (kind) (bheda) (of power). 
It is not just (Siva's) power that manifests as the diversity that is 
conceived in this way, He Himself (does so) also. Accordingly, he says: 


franeafaracta Geiser | 


carefree ane I 921 


Sivas caluptavibhavas tathā srsto ‘vabhasate | 
svasamvinmátrmakure svatantryad bhàvanádisu || 72 I 


It is by virtue of (His) freedom that Siva (also), without being 
deprived of His glorious power (vibhava), manifests in this way in the 
course of creative meditation (bhdvand) and the like, created (srsfa) within 
the mirror of (the consciousness of the individual) perceiver, whose 
consciousness is (in fact) His own.*" (72) (73) 

Siva is the (individual) perceiver who possesses His own contracted 
consciousness,°"* and has (as such) assumed an identity (grhitátmagraha) within 
the intellect and the rest (of the psychophysical complex) and is well established 
(there). (The consciousness of the individual perceiver) is translucent 
(svaccha),?" and so, because it is capable of bearing a reflected image 


*'* Above, 1/65ab (1/65cd). 
*" Siva does not lose His power when He appears as the deity which is an object of 
s status as the experiencing 


contemplation and veneration. This is because He retains 
subject even though He makes objects manifest as reflections within Himself, as the 
individual perceiver, by His own spontaneous activity. Through this same power of 
freedom, by which Siva does the impossible, He makes Himself known objectively 
without compromising His essential subjectivity. At the level of duality, the individual 
perceiver feels that "this is Lord Siva". At the intermediate level of unity-in-difference, 
he experiences Lord Siva who is his own nature manifest as all things. Thus, there is 
both the oneness of subjective consciousness, and the multiplicity of objectivity with 
which it is identified — “I am Siva and all this is my glory". At the highest level of unity, 
his experience is that of the perfect oneness of identity with Siva — "I am Siva". 

5'5 The text here appears to be corrupt. It reads Sivas ca svà sarikucità sarhvit laksanarn 
yasyásau . . . pramátá. 

6 The term ‘sva » Which literally means, ‘clean’ or ‘pure’, and its synonyms 
‘vimala’ and ‘nirmala’, meaning literally ‘free of impurity’, denote the quality entities 
may possess by virtue of which they can reflect other objects within themselves. I 
translate these terms for want of a better word as ‘translucence’ and cognates, which 
Jayaratha defines as follows: ‘If (an entity) possesses the particular quality called 
‘translucence’ (svacchatá) with respect to that which posits a reflected image (within it), 
then it accepts a reflection of that (within itself). (TAv ad 3/7) Consciousness which 
reflects everything within itself is thus supremely translucent. We will come across this 
term repeatedly used in this sense, especially in the first part of Chapter Three, where 
Abhinava expounds the Doctrine of Reflection (pratibimbavüda). This teaches that 
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(pratibimba) (within itself), it is the mirror within which, ‘in the course of 
creative meditation’ (bhavand), (listening to) the teaching and the like is, ‘by 
virtue of His freedom’, ‘created (srsta)’ as (some) conceived (particular) kind 
(bheda) of object of meditation and the like, and so, as if assuming the state of 
objectivity, ‘manifests’. However, (Siva) does not also become such (just the 
notion of Him does), because He is one with the subject. Thus it is said that 
(Siva manifests in this way) ‘without being deprived of His glorious power’. 
The meaning is that He is not deprived of (His) subjectivity (pramdatrbhava). 
That is said (in the /svarapratyabhijfia): 


‘(The Lord, by virtue of His freedom, which is the absence of duality, 
having fashioned (his own)) Self (ütman) that (abides) unforsaken (by that) 
freedom, (with notions that He is the Lord (Isa) and the like, behaves (as such in 
daily life).'*! 


He concludes this (point, saying): 


THR qun wremdsnsfr wem | 
wpRGI sede URSA: WEZ: 1 9311 


tasmüd yena mukhenaisa bhaty anamso ‘pi tat tathà | 
Saktir ity esa vastv eva Saktitadvatkramah sphutah W 73 |l 


Therefore, by whatever channel (mukha)™ (Siva) Who, although 
devoid of parts, manifests thus (as possessing them), is a power. Thus, this 


anything that manifests in any form, subjective or objective, does so within 
consciousness in the way a reflection appears in a mirror, But unlike the reflection in a 
mirror, that depends on the existence of an original image outside the mirror of which it 
is the reflection, the reflections within consciousness are produced within it by its 
inherent power. 

5? MSs J, Jh, Ñ, T and D replace iva (‘as if") with eva (‘indeed’). 

©" TP 1/5/16. The first line of this verse has a number of variant readings with respect to 
the printed editions of the IP, which is the form in which it is quoted below in TAv ad 
3/227cd-278ab (277), 9/159 (partially), 11/10cd-12ab, 28 and 1 317. The first 
quarter is quoted ad 29/126cd-127ab. We read there: svütantryüm uktam atmanam 
svátantryüd advayatmanah, whereas here the reading is: svatantryad advayatmanam 
svatantryad bhávanádisu. The other version means: 


"The Lord, thanks to his freedom, which is the absence of duality, having 
fashioned an identity (átman) which is not devoid of freedom, (variously representing 
Himself) by notions that He is Ia etc., acts (here in the world)." 


Utpaladeva explains: "Therefore the Lord, out of His freedom, which is 
(perfect, all-encompassing) plenitude, the characteristic of which is a state of oneness 
with (all) objectivity, manifests Himself as the knower at that (particular) time by means 
of the notions (that He is) God, Siva, the Knower and the like, for the purpose of the 
practice of meditation and the like." 

*? Cf. below, 1/205cd-206 and commentary. 
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succession from power to its possessor is an evident (sphuta) reality (vastu). 
(73) (74) 


‘Therefore’, for (this) reason also, namely that manifestation is (only) 
logically possible due to (the existence of) the difference between both Siva and 
(His) power that is created (srstena bhedena) in this way. Siva is ‘devoid of 
parts’, as His one nature is solely the Light (of consciousness). But even so, 
‘whatever channel’, that is, (whichever) one amongst the partial (aspects of 
Siva’s manifestation) as the world-orders and the rest (mentioned previously) 
He manifests in creative meditation (bhavand) etc., is a channel (mukha) which, 
as a means to attain Siva, is ‘a power’. (This view is) in accord with (the 
teaching of the Vijfianabhairava,) that states: ‘it is said here that Siva’s power 
(Saivt) is the means (mukha) (to attain Him)’. There is no other means (upàya) 
to understanding (the true nature of things) etc., nor is it reasonable (that there 
could be one).°* Thus, the ‘succession’, which is the relationship between the 
means and the goal, that is, between power and its possessor, is well ‘evident’ 
(sphuta)." There is no doubt at all here (about this). This is the meaning. 


'? VBh 20d; also quoted in TÀv ad 1/1, 3/172 (171cd-172ab), 3/194 (3/193cd-194ab), 
6/252ab (251ed) and 29/273cd-274ab. The word ‘mukha’ that I translate here as 
‘channel’, literally means ‘face’ or ‘mouth’. Siva's face or mouth is the channel through 
which He becomes manifest. It is also the channel through which He bestows His grace 
and utters the scriptures. See above, note 1,29. 

5^ Siva manifests the countless entities of the universe by means of his energies, or to be 
more precise, the energies make Him manifest as each thing of which they are the 
functional efficacy. Siva's energies, as aspects of His one power of freedom, also serve 
as the means by which He is made manifes s He is, in the fullness of His one 
essential nature. We do not know or perceive the essential nature of things in 
themselves. We perceive their qualities and effects. We know fire from its capacity to 
heat, give out light, cook, and so on, Similarly, it is not possible to perceive Siva 
directly. He can only be known through His energies. Thus Siva’s primary external 
energies of will, knowledge and action, operating on the individual level of 
consciousness, serve, as we shall see further ahead, as the basis of the three categories of 
means to realisation (upaya). See following note. 

© Although essentially one, in terms of experience and practice, Sakti, which is the 
means, comes first, and Siva, the goal, follows after. The categories of means to 
realisation operate through the activity of their corresponding energies. The energy 
which functions predominantly at the level of the Individual Means (Gnavopaya) is 
action. This is the basic level of practice for most people who are caught up in duality 
(bheda). For example, rituals, the recitation of Mantras, the practice of yoga, which 
includes working with the breath and body, all function by virtue of the power of 
consciousness to act. Clearly, one first experiences this energy and then the goal of its 
activity, which is Siva, Who is the goal to be attained (upeya). Similarly, at the 
intermediate, mental level of the Empowered Means (saktopdya), the power of 
knowledge operates, by means of which insight develops through the progressive 
refinement of conception and thought. When this process is complete, Siva is recognised 
to be the ultimate source of all mental activity by the power of the pure Transmental 
energy of the power of knowledge consciousness possesses to know everything as well 
as itself. At the highest level of nondual practice, the power of the will operates as the 
energy of consciousness experienced within the pure subjectivity of consciousness, 
which impels the operation of all the other energies. It is the undistracted reflective 
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Thus, their relationship (with one another) as the means and the goal, is 
proclaimed in various places in the scriptures. Accordingly, he says: 


seo p Tarra | 
aga faepedrsfa arrat 7 Aa: RA devil 
afer fre den sate Wu | 


SrimatkiranaSastre ca tat prasnottarapürvakam | 
anubháàvo vikalpo ‘pi manaso na manah sive ll 74 Il 
avijfiàya sivam diksa katham ity atra cottaram | 


That (view) also (expressed in its own way) in the venerable 
Kiranasastra in the (course of a series) of questions and answers (that 
begins with the following objection): ‘The experience (anubhàva) (of 
hunger and thirst etc.) is mental, and (as such) is also a thought construct 
(vikalpa). (Thus,) the mind (cannot apply itself) to Śiva. (But) without 
having first known Siva, how is initiation (that serves to conjoin the soul to 
Him possible)?” The answer here (to this question) is as follows. (74- 
75ab) (75-76ab) 


awareness Siva consciousness has of its own nature, which pours out by the exuberance 
of its inherent bliss, impelling the creative functions of its own energies. Here too the 
experience of this energy leads to the recognition that one's own consciousness is 
essentially the same Siva consciousness which possesses it. In this case, the succession 
from one to the other is practically instantaneous, whereas at the other two levels it is 
progressive and clearly observable. The experience and operation of the power that 
leads to Siva, Who is realised to be its possessor, must be as real as He is for it to be 
effective. 

"^ Literally: ‘there is no mind within Siva’, The objection here is that if mind could 
make Siva known, that entails that He would be reduced to the level of a thought 
construct. However, as we shall see further ahead, the respondent argu es that hunger 
and thirst are not thought constructs, but even so, everybody experiences them. 
Similarly, Siva can also be experienced even though the mind cannot conceive him. 
7?! This is a concise paraphrase of KiT vidyapada 9/7-8, which is the fourth passage 
quoted in Jayaratha's commentary. The whole vidyapáda has been edited and translated 
into Italian by Vivanti. Goodall has edited and translated a part of it along with 
Ram tha’s commentary. See bibliography. For detailed notices of the many 
identified manuscripts of the Kiranatantra in Nepal and South India and also previous 
editions, see Goodall 1998: Ixxxiv-cii. 

*** Abhinava expounds a teaching of the Kiranatantra, namely that although Siva is not 
Objective and transcends the mind and its conceptions, He is known by virtue of His 
divine attributes. These are experienced by the mind directly, not as concepts. That this 
is possible is exemplified by the experience of hunger and thirst. They are not objects of 
the outer senses; rather they are known to the mind directly, without the need of 
mediating thought constructs. The opponent's view is that this is not true. Mental 
cognition free of thought constructs is not possible — that too develops into a thought 
construct. Finite thought cannot grasp Siva and nor can the mind. Those who maintain 
that although not perceptible to the senses, Siva can be grasped by the mind free of 
thought constructs, are mistaken. There is no such mind. But if this is so, how can Siva 
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‘That’ has been said in Siva’s scripture, namely, that the power (of Siva 
consciousness) is the means (to realization). This is the remaining part of the 
sentence (that is required to complete the meaning). Thus, in accord with the 
two-fold manner of proceeding of the scripture, namely, as word and meaning, 
(Abhinava) explains this in accord with the (intended) meaning (of the text, 
rather than quoting it literally word by word,) and (so says): ‘the experience . . 
.’ etc. There (in the Kiranágama) Garuda (asks): 


‘How can the Siva principle be a void? That which”? is void is not in 
the purview of the senses. Direct perception is sensory cognition. What is 
beyond that (cannot be an object of the senses and so) is nothing at al]. 


(The question suggests that) because the Siva principle is not in the 
purview of direct perception, it is nothing at all. Questioned thus, the Lord 
(replied with the words) beginning with: 

“Maya should be abandoned and Siva should be adopted (and perceived) 
(grahya). The one who grasps (Him and perceives Him) (grahaka) is said to be 
the individual soul. Siva (is void in the relative sense that He is) devoid of the 
(impure) attributes of Maya . . .'! 

And ending with: 


*(Moreover) why should an entity that is beyond the senses not be 
experienced? It is well known (to everybody) that (a form of) ascertainment 
(anubhava) exists that is perceived (only) by mind, as is, (for example.) hunger 
and thirst. ^? 


(In this way Siva asserts that) although the Siva principle is not directly 
perceptible to the external senses, it is an object of the direct perception of the 


be known? And without knowing him, how can the teacher initiate his disciple? The 
discussion that follows answers these objections. 

© Read, as does Vivanti’s the edition of the Kiranatantra, yac chünyam for tac 
chünyarn. 

°° Kiranatantra vidyüpüda 9/1. This and the following quotations from the 
Kiranatantra are found in the vidyapáda 9/1-13. 

®! KiT vidyapada 9/2abc. This line ends with paSumalaviyogatah — ‘because He is not 
conjoined to the impurities of the fettered soul’. The text continues (ibid. 9/3): *(Siva) is 
not said to be void because He does not exist, but (is so in a relative sense) with respect 
(to the individual soul,) who is other than He. Just as a house can be partially empty 
(without being totally so), such is the case with (Siva, Who is void because He is 
devoid) of the qualities (of Nature), that is, sattva (and the rest).’ In other words, Siva is 
void in relation to the individual soul, in the sense that He is devoid of the limitation and 
impurities that bind and sully it. This does not mean Siva does not exist. Indeed, His 
pure consciousness nature, although inscrutable, is supremely existent. Verses 9/4-5 are 
quoted below in TÀv ad 1/76 (77). 

^? Literally: ‘why should there be no experience also where there is an entity that is 
beyond the senses?" MS Kh reads anubhavena kim — ‘what is the use of experience 
where there is an entity that is beyond the senses?" 

59? Tid. 9/6. 
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mind, and so is (reasonably) established (pratisamahita) to be something. And 
(so), again repeating this (objection), Garuda asked: 


‘The ascertainment (of the nature of something) is with regards to an 
entity which is (an object of) discursive representation (vikalpartha),"™ and that 
is a thought construct of the mind. Thus, (by accepting this view, the 
impossible consequence would follow that Siva, Who) is beyond the mind 
(amanaska lit. ‘without mind’) and without form, should be known as 
(something which is) mental (samanaska lit. ‘with mind’).°° (However) how 
can (a teacher) initiate (others) without having known (that) reality? One should 
know an entity in all respects (to know it properly), (whereas Siva) cannot be 
known in every way (by means of the mind and its constructs). ^? 


The author, wishing to be concise, formulates the sense of the question 
in his own words. The point here is (as follows). It has been stated that Siva is 
directly perceptible to the mind, on the analogy of hunger and the like (that are, 
like Siva, not perceptible to the outer senses). There (in that case), it is a mental 
experience (free of thought constructs). (It is said) that ‘here (in this context) the 
mind (manas) (is said to be the mental faculty that imagines and formulates) 
intentions (sarkalpaka).* As, according to this view, mind is (essentially 
imagination or) intention (sarnkalpa) by nature, (all that pertains to it is just) a 
thought construct, and its nature (is such that it) does not make contact with 
(any outer) object (artha),? and so (as the mind is limited) to that extent, it is 


® Read with Vivanti's edition vikalparthe — ‘with regards to an entity which is (an 
object of) discursive representation’ for vikalpottho — ‘arises from a discursive 
representation’, 

“$ The edition of the text reads ato (‘so’) for ca tac (‘and that’). 

"^^ A Sanskrit note at the bottom of the page explains that: ‘By ‘mental’ is meant the 
thinking of the mind. The Siva principle is not mental and has no form." 

*9 KiT vidyapada 9/7-8. 

°S This statement may be SarhKa 27b. The reading in the editions is atra manah 
samkalpakam instead of sarnkalapakam atra manah. It is the standard definition of 
manas and its function which is also accepted by the Agamas. For example, in MrT 
vidyapada 12/Tabe: 


devapravartakam Ssighracari sarnkalpadharmi ca | manah . . ..... . LI 


*Manas impels the deities (of the senses). It moves very quickly, and its nature 
is intention." 


Cf. also SvT 4/394b: manah sarikalpa. ucyate sarikalpah kramato jfiànam — 
aid to be intention. Intention gradually (becomes) knowledge’. Ksemaraja 
samkalpa as meaning the will (iccha), and ‘because it indicates the sequence of 
all that is the object of desire, it is said that it ‘gradually (becomes) knowledge'.' Thus, 
as samkalpa evolves into vikalpa, and in a sense they guide one another, they are so 
closely related that at times they are indistinguishable. 

® According to the commonly accepted Sàrhkhya view, the inner mental organ of sense 
consists of three faculties. One is the intellect, which assesses the nature of what is 
perceived through the senses, inferred thereby or recollected. Its function is 
ascertainment (adhyavasaya). Another is the ego, which relates perceptions and notions 
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not a valid means to know Siva. That is not (and cannot be) known where (no) 
means of knowledge operates. So if the Siva principle is unknown, how is 
initiation possible? (Only) once the teacher has known the supreme (Siva) 
principle should he conjoin the initiand there (to it) by means of initiation. So it 
is said, for example, that ‘knowledge is (present) within the teacher’. The word 
‘iti’ (that in Sanskrit serves to indicate the conclusion of a statement) comes at 
the end of the question, When the question Garuda utters (has been asked) 
‘here’, the reply, which is the response uttered by the Lord, (follows). 
He states that: 


qurerqyar ta fant afe ara: 11 6411 


ksudhadyanubhavo naiva vikalpo na hi manasah W 75 Il 


*Indeed, no! The experience of hunger and the like is mental, but 
certainly not a thought construct (and so Siva, like hunger, can indeed be 
experienced inwardly).'*^ (75cd) (76cd) 


The word ‘no!’ is out of sequence and so should be applied as having as 
its object the denial of the question, (in the sense that) ‘(no) this is not a 
question (that needs to be asked)’. The word ‘indeed’ (indicates that what he is 
about to say) is the reason (for that), namely (that this is not so,) because the 
mental experience of hunger and the like is not a thought construct. TI the 
meaning. Initially, they are also the objects of a direct mental perception 
(manasapratyaksa) that is free of thought constructs. Otherwise, the thought 
hunger' which follows after that (initial direct experience), would not 
arise. There is also nothing wrong in them also being the object of conceptual 
(savikalpaka) mental perception, because it is accepted that a means of 
knowledge (can also operate with regards to that) as it is based on (real 
empirical) entities, (such as, in this case, the lack of food and water etc.). In the 
same way, Siva is also in the purview of mental perception; however, the 
difference is that (it takes place) by means of (His) energies. As is said there in 
the verses that follow (in the Kiranatantra): 


“(It is not the case that) where there is (a direct) experience of hunger 
and the like, there may be no thought construct (vikalpa). A thought construct 
also has as its basis (a real) entity; (however,) that entity is not (an outer, 


etc. to oneself as being one's own. Its function is self-arrogation (abhimana). The third 
is ‘mind’ — manas. This is not ‘mind’ in the Western senses of the word, it is the 
intention to perceive, recollect etc., and so co-ordinate the sensations that stream in 
through the senses with the products and functions of the other two so as to generate the 
notions and thought constructs that are, essentially, products of its imagination. Thus, its 
function is imagination (sarikalpa) or intention. 

^? This line is an explicative paraphrase of KiT vidyapada 9/9ab, which is the first line 
of the passage from there, quoted by Jayaratha, i.e. KiT vidyapada 9/9-11. 

“"' Vivanti reports, op. cit. p. 77 note 41, that Ramakantha, commenting on 9/9, also 
maintains that the experience of hunger and the like is not only conceptual — na punar 
vikalpatmaka eva. 
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physical one) like a jar. A thought construct is mental? It is subtle, and 
dissolves away in the power (of knowledge) the Void, (which is Siva, 
possesses). Present there (the individual soul) is differentiated from (all) other 
(things, including Maya,) and so, (in that state), is said to be*? devoid of mind. 
Perception (jñāna) is (the result) of the conjunction of the Self with the 
senses.^" The Self is the agent and mind, the action. Here (in this case), Siva is 
the goal to be attained (sádhya) (and known). (For that to be possible,) one must 
accept that, although all-pervasive, (He is perceived) by means of one (of His) 
attributes.“ 

What is said to be (Siva’s) voidness is so (in a secondary) figurative 
sense (upacdrena) in relation to Maya.” Siva is said to be the Void because He 
is devoid of the attributes (of Maya) such as mutability and the like (which 
condition empirical entities). This amounts to saying that in relation to 
something else that (Siva) is not void (and hence can be known as something). 
And so (as this is so), once Siva has been known by means of (His) power, the 


on 


A passage, perhaps drawn from a commentary, found in a note of the Sanskrit text 
explains: ‘What is said (here serves to) refute (the view that the) nature (of the mind) is 
such that it does not make contact with (any) object (artha). He states the (right) manner 
(to understand the matter) there (in that case), saying that ‘(a thought construct also has 
as its) basis (a real) entity’ and so on. (With regards to the statement that) ‘there is no 
thought construct (vikalpa) (where there is (a direct) experience of hunger and the like)’, 
it is said as a reason for this that ‘(a thought construct also has as its) basis (a real) 
entity’, (But) if it is based on (a real empirical) entity, then why does it not manifest 
(externally) like a jar? Thus it is said that it is not like a jar. The reason there is ‘that a 
thought construct is mental’ and so on.” 

^** Read with the edition of the KiT: tenoktas for tendsau. 

“ Read with the edition of the KiT: cdtmendriyaslesat for cdtmendriyaslesat. 

'* KiT, Vidyapáda, 9/9-11. Although hunger and the like are mental perceptions, they 
are not thought constructs. Nonetheless they are known by the power they exert on the 
mind. Siva is perceived by the mind in a similar manner through His power (Sakti). A 
thought construct (vikalpa) cannot grasp ultimate reality as it is in itself, because a 
thought construct is the relative perception of an idea as distinct from others. It is partial 
and can serve as a means only to perceiving aspects of experience; through it one can 
never come to know reality as a whole. However, although a thought construct is a 
mental phenomenon, not all mental phenomena are thought constructs. This is the case 
with our feelings, such as the perception of hunger, which, although mental and to some 
extent conceptual, are not entirely so. Indeed, all thought constructs (vikalpa) are 
preceded and sustained by an underlying mental state which is free of them (nirvikalpa). 
The mind does experience Siva's power. It is like the experience of hunger, which is 
empirical because obviously it relates to the physical condition of the body, the absence 
of food, etc. The experience of Siva is not empirical, it is not based on some empirical 
entity. It is based on the inner mental perception of Siva's power of freedom in its 
various forms as His will, knowledge and action, etc. Siva replies that the perception of 
hunger is not a thought construct. Even if hunger and the like were to be objects of 
mental, discursive perception (savikalpa), this would not be unreasonable, as discursive 
mental representations (i.e. thought constructs) are based on something real. Thus Siva, 
like hunger etc., can be perceived by mental perception, by means of one of his powers. 
Thus, the teacher knows Siva through one of His powers and so, knowing Him in this 
way, can conjoin the aspirant to Him by means of initiation. 

^ Read with MSs K, G, Ch, J, Jh, Ñ, T and D -mayapeksayo- for -mayaksayo-. 
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teacher conjoins the initiand there (to Him) by means of initiation. Thus there is 
no defect (in our view). 

Surely (one may ask,) an entity that is known in all respects is (truly) 
known, not (one that is only known) in part. A thought construct (vikalpa) 
cannot know an entity in all respects because it is applied (to only some 
specific, determined) fixed (niyata) aspects (of it). Thus, even if Siva has been 
made the field (of experience) by means of (His) power, (His state) as the field 
of that (experience) is not such in all respects, and so is not (truly, fully) known. 
He says (in response to) the doubt (raised by) this, the rest of the question: 


TARA, BTA TAT TT |d 
ferret afr aq mea freq ges 


rasádyanadhyaksatve ‘pi rüpàd eva yathà tarum | 
vikalpo vetti tadvat tu nàdabindvàdinà sivam || 76 ll 


(Anyway Siva can also be realized by thought). Just as a notion 
knows a tree*" by its form alone even when its taste etc. is not perceived, 
similarly, Siva (is known) by means (of His powers that are aspects of His 
nature, such as Divine) Sound (nada), Light (bindu) and the like.“* (76) (77) 


Here (in this regard), one must concede that a thought construct follows 
on from (an original experience) which is devoid of thought constructs. Thus a 
(thought construct) perceives a tree by means of, for example, its form alone, 
even though (the tree) consists (of numerous qualities) such as form (as well as) 
taste etc. That (form) cannot be perceived as its taste etc. also (by the sense of 
taste), because (form) is limited (to being perceived by the sense of sight); (even 
So,) it is not right to say that (the tree) is not perceived because it is not 
perceived in all respects, as that is contrary to experience. In the same way, the 
established view (here is that) Siva is also known by means of (His) powers, 
such as (Divine) Sound (nada) and Light (bindu).*” That is said there itself (in 
the Kirana): 


Just as a tree is known by direct perception by means of just (its) form 
alone (although its) taste and other (qualities) are not perceived, so too the Lord 
is perceived according to (His) true nature independently of objectivity 
(vastubhdva) by the power of knowledge (He and the fettered, as essentially 
consciousness, possess).°” 


^? Lit. ‘just as a thought knows a tree’. 

“S This verse is a condensed paraphrase of KiT vidyapada 9/12-13ab and 9/4-5 quoted 
by Jayaratha in the commentary. 

^? A tree can be perceived by means of just its colour or form, without one having 
tasted its fruit etc. Even if all its parts are not perceived, it is nonetheless perceived. 
Similarly, although Siva is perceived by means of just one of His powers (such as 
consciousness of Divine Sound or Light etc.), He is nonetheless entirely perceived. 

59 KiT vidyapada 9/12-13ab. Ramakantha comments on the expression ‘vastubhdva’ as 
meaning knowledge of various empirical particulars, and so I have translated 
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"Light (bindu), (Divine) Sound and Power are conceived to be (present) 
in the emptiness (of Siva’s transcendental consciousness) in order to steady the 
mind. Again, (when their experience becomes) permanent,**! (the mind becomes 
completely) stable. (Siva, Who) is beyond the senses because (He) is extremely 
subtle, is present in (His) subtle power.? That (power) is considered to be the 
power of knowledge. By the knowledge of that, He Himself is known.'^? 


It is established (siddha) in this way that (Siva's) power alone is the 
supreme means (updya)™ to realise the supreme principle. The (implicit) sense 
expressed (here) is that (Siva's power) in the form of the world-orders etc. is of. 
endless kinds. 

In this way, whatever be the wonderful diversity of this universe 
consisting of sentient and insentient beings and the field of operation of 
emanation and the rest or the states of waking etc., all that is the unfolding 
expansion (sphára) of the Supreme Lord's power alone. Accordingly, he says: 


qaae ferret seat ep d 
Hoare: 11 etl 
yeee + | 
qiia aa agag 1 ec i 
maggaa UAT | 
TAAA AT CaO: 11 8 HI 
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accordingly. Another possible translation could be: ‘Just as a tree is known by direct 
perception (even if its) taste etc. is not perceived by (just perceiving) its form alone, in 
the same way, by virtue of the fact that (the Lord and we possess) the power to perceive, 
the Lord is perceived abstractly (tattvabhdvena) by setting aside (the perception of 
empirically) existing things (vastubhava)." 

We come to know Siva by setting aside our individual, objectivized 
perceptions and attending instead to the fact that we are capable of perception, 
recognising that this is a power Siva possesses as universal consciousness that He 
imparts to us and in which we share. The point here is expressed beautifully by Rumi, 
who teaches: 


"Do you want the sweetness of food 

or the sweetness of the one who put sweetness in food?" 

‘think not of what you see, rather give thanks to the One who gave you sight.’ 
Barks 2011: 290 
'5! Read with the edition of the KiT nitye for nityarn. 
'? Instead of süksmà saktih sa tadgatah, the edition of the KiT reads: süksmasaktilayari 
gatah — ‘(he has) merged into (his) subtle power’. 
“3 KiT vidyapada 9/4-5. 
° Read paramopayah for paramupayah. 
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bahusaktitvam asyoktam Sivasya yad ato mahàn | 
kaldtattvapurarnanupadadibhedavistarah V 77 VW 
srstisthititirodhanasamharanugrahddi ca | 

turyam ity api devasya bahusaktitvajrmbhitam W 78 || 
Jagratsvapnasusuptüny atadatitani yàny api | 

tàny apy amusya nüthasya svátantryalaharibharah 79 |l 
mahdmantresamantresamantrah sivapurogamáh | 
akalau sakalas ceti Sivasyaiva vibhütayah | 80 Il 


“The many powers Siva is said to possess are the great extension of 
differentiation (bheda) (of the Paths of manifestation consisting of) the 
cosmic forces (kala), metaphysical principles (tattva), and world-orders 
(pura), (along with their respective denotators, namely the Paths of the) 
letters, Mantras, parts of Mantras (pada) and the rest. The unfolding of the 
Lord’s manifold power (also consists of the processes of) creation, 
persistence, obscuration, withdrawal and grace etc. as well as the Fourth 
(state). 

Moreover, (the states of) waking, dreaming and deep sleep and 
others beyond them? are all the multitude of the waves of the Lord's 
(creative) freedom (svatantrya). So too (the perceivers) headed by Siva 
(called) the Great Lords of Mantra, the Lords of Mantra and Mantras, 
(along with) the two that are Deconditioned (akala) and the Conditioned 
(sakala), are (all) the glorious powers (vibhüti) of Siva Himself. (77-80) 
(78-81) 


'5* Tn these four verses, Abhinava gives a summary of the nature of Sakti as all the major 
categories of existing things and their dynamism, ranging from the most gross and 
immanent to transcendental Siva. Thus, he lists the various categories (bheda) of 
realities that comprise the universe which the teachings expound. They are: 1) the Six- 
fold Path 2) the five functions (paficakrtya), 3) the four states of consciousness, and 4) 
the hierarchy of seven perceivers. 

°° Read with MSs J, Jh, Ñ and T —padadibheda- for -padádir bheda-. 

67 Concerning the waking and other states, see below, 10/227cd ff. 

6 This subject is discussed extensively below in Chapter Nine (9/53cd-55ab, 90cd ff. 
and 103) and all of Chapter Ten, an outline of which follows. According to a common 
teaching found in various degrees of development in the early Siddhünta Agamas and 
fully formed in the Malinivijayottara, there are seven types of perceivers (pramátr) 
arranged in a hierarchy along the series of thirty-six principles. In terms of the 
phenomenology of the Pratyabhijiia, they are understood to view their corresponding 
section of the series of principles as their objects. The first three are conditioned by the 
‘Force (of limited agency) (kala). This is the energy of Maya, which obscures 
consciousness in such a way that it reduces it to the form of perceiving subjects related 
to objectivity experienced as separate from themselves. The first and lowest of these 
categories of perceivers is subject to all the aspects of the Force (of limited agency) — 
kala — and so is called Sakala — ‘With Kala’ — which I translate for convenience as 
Conditioned. These perceivers experience the principles from Earth up to the Individual 
soul, and are subject to all the three forms of Impurity (mala), namely, Innate (arava), 
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Maya and Karma. The following two perceivers above that are still within the realms of 
Maya. The first, the Pralayakala — Dissolution Deconditioned, resides in the principles 
from the Individual Soul to Maya, that is, the obscuring coverings (kaficukas) of the 
Individual Soul (see above, note to comm. 1/39-40). The one above it is called 


The Dissolution Deconditioned (Pralayàkala) perceivers are divested of the 
active energies of Karma, but continue to possess the latent ones. They sleep for a 
period of cosmic destruction (pralaya) and so are called accordingly. Their state of deep 
sleep (susupti) is of two kinds, namely, with and without some sense of perception of 
dream objects and the self-awareness that accompanies it. The first is called 
‘savedyasusupti’ — literally ‘deep sleep associated with objectivity’. The second is called 
'apavedyasusupti' — literally ‘deep sleep free of objectivity’ (see below, 9/138 ff. and 
10/132cd ff.), Although still within the phenomenal domain characterized by the 
distinction between subject and object, no distinct phenomena appear (apavedya), 
although the latent traces of the experience of objectivity of the previous Conditioned 
(sakala) state of subjectivity persist. The Dissolution Deconditioned perceiver 
“associated with objectivity’ experiences just the bare cognitive awareness characterized 
by the recollection, when emerging out of deep sleep, that “I slept comfortably”. The 
other type, which experiences deep sleep free of objectivity, recollects that "I knew 
nothing at all” (see below, comm. 10/127cd-133ab). In the Consciousni 
Deconditioned (Vijñānākala) perceiver, both impu s (mala) of Karma and Maya 
have come to an end as well as their latent impressions. The impurity pertaining to the 
individual soul (anavamala) is still functional but is tending to cease (vidvamsabhàva). 
Even so the presence of this impurity is evident in the state of the Consciousness 
Deconditioned perceiver, who under its influence may be conscious but has no freedom, 
or may be free but is unconscious of being so (see above, note to comm. on 1/23). The 
yogi at this level of subjectivity enters a state of deep contemplative absorption 
(samadhi) but, as if paralysed, he does not have the power to maintain it. When he 
emerges out of it, he is again free, but he cannot sustain higher states of consciousness. 

When the principle of Maya is destroyed, the Dissolution Deconditioned 
perceiver associated with objectivity (savedyapralayakala) enters into the 
Consciousness Deconditioned state from which it does not, anyway, differ much. 
Indeed, it appears that originally these categories of perceivers were considered to be 
aspects of the Consciousness Deconditioned subjects. Both perceivers are destined to 
awaken at the end of the period of cosmic destruction or its yogic equivalent. The 
Dissolution Deconditioned, who were in objectless deep sleep, may return into the 
world of transmigration of Maya, descending into it, according to the latent traces of 
their past Karma, or rise to a higher level. Thus, for example, if they were devout 
Vaisnavas, they come to reside in their corresponding principle, that is, Unmanifest 
Nature. Conversely, if they were previously engaged in the practice of Saiva meditation 
and other Saiva spiritual disciplines, they may rise to the higher level of Mantra 
perceivers beyond Maya. Thus, according to whether they descend or ascend, they are 
of two kinds (see below, 9/138-141 and 10/133cd-137). The Consciousness 
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The words ‘and the rest’ (in the expression) ‘parts of Mantras (pada) 
and the rest’ refer to living beings (bhita) and (all) phenomena (bhava). 
(Siva’s) various (cosmic) functions (krtya) are mentioned by (saying) ‘creation, 
persistence’ (and so on). “The Fourth’ is another way of referring to the full 
(and perfect Siva) nature present within (the phases of) emanation and the rest. 
The Four-fold Reality (catustayartha) (taught in the Krama system) is also 
(implicitly) indicated by this (expression). Thus, obscuration and grace should 
be included within persistence and withdrawal (respectively) to make that 
possible. The Fourth (state) is other (than these phases).°° 


Equivalent states may be achieved by yogic practice. Thus, the Dissolution 
Deconditioned state is achieved by the yogi when the activity of mind, along with that 
of the senses and even the breathing, stop in deep contemplative absorption (samadhi) 
‘with the eyes closed’ (nimesa). If the adept (sadhaka) is sufficiently pure (that is, free 
of latent traces of past Karma), he is able to quietly set aside that state, which is an 
impediment to further development, and enter that of the Consciousness Deconditioned 
perceiver, Rising beyond that level of subjectivity, the next, which is that of the Mantra 
perceive above Maya, within the Pure Knowledge, the first of the Pure Principles, in 
which objectivity is experienced as one in various modalities with the perceiver. There 
fundamental impurity (ünavamala) survives as a latent trace, and that too progressively 
comes to an end in the higher perceivers, the Mantresas and Mahamantregas, who reside 
in a higher principles of Iévara and Sadasiva, respectively. It finally disappears totally 
in Siva. 


See Somadeva (2004: 145 ff.) for a detailed exposition of the doctrine as it 
appears in the Málinivijayottara and the closely related Svayambhuvasütrasamgraha. 
There he also discusses the differences with respect to the original form formulated in 
the Siddhánta Agamas and examines their presentation by early Siddhanta 
commentators like Ramakantha. Thus, he traces its evolution to its most fully formed 
formulation, which is found only in the Mālinīv 

There (in MV 1/22cd-23ab), we read that: 

‘One should know that the Self is of four kinds. There (amongst them) is the 
Vijüünakevala, who is conjoined to (just) one (form of) impurity. The Pralayakevala is 
conjoined with that and Karma." 


The four types of Self are: 1) those in the pure universe, free of the three forms 
of impurity, 2) Vijñānakevala (‘remaining only in awareness’), who are only affected by 
the impurity of individuation (Gnavamala), 3) Pralayakevala (‘merged into nature’), who 
are subject to that and Karma, and 4) the fully limited Self (sakala). 

Somadeva notes that only the Paràkhyatantra, which although amongst the 
early Siddhüntügamas is relatively late, mentions the Pralayakalas. They appear in the 


Sváyambhuvavrtti ad 1/2 and 2/26 (in the second passage we find vijñānakevala in place 
of the latter). The Kirana speaks of the kevala type of soul (1/23), but does not sub- 
divide it into these two categories." 

Sanderson observes (*1996a: 23): ‘The source of the new terminology is 
unclear. Jayaratha in his Tantrülokaviveka ad 10/7 considers it a Saiddhantika 
classification, and it was generally adopted in the Saiddhantika circles; but I find no 
Saiddhüntika scripture which uses it . . . In the absence of any early Saiddhantika 
evidence of the classification, I propose the hypothesis that the source lay in the 
Malinivijayottara, . . . for there the terminology is central and pervasive’. 
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The various states (of consciousness) are mentioned by (saying) 
‘waking, dreaming’ (and so on). The two (perceivers who are) deconditioned 
(akala) (are called) ‘Consciousness Deconditioned’ (Vijüanakala) and 
‘Dissolution Deconditioned’ (Pralayakala). By that (is meant) the various types 
of perceivers (pramatrbheda). 

In this way, Siva, Who is ultimate reality and is one dense mass of 
(uninterrupted) consciousness and bliss, abides thus as the one who impels and 
gives life to the wonderfully diverse universe consisting of the thirty-six 
principles. Accordingly, he says: 


The Innate Nature of the Group (gramadharma ^ 


TAA RA A: TTT |d 
ada fe amaA AARAA 1 exi 


Somadeva, searching for the origins of the sets of perceivers, refers to the 
Svayambhuvasitrasamgraha, which is ‘the source for much of the material that the MV 
has adopted from the Saivasiddhanta.’ There in the Svayambhuvasitrasamgraha there is 
a division into three: 1) Amala (subdivided into Vidyeśvareśāna, Vidyesvara and 
Vidya), 2) Kevala (mala but no kala), 3) Sakala (mala and kala). The subdivisions of 1 
correspond to Mah&mantresa, Mantresa and Mantra. Somadeva wonders whether this 
ci fication may have served as the basis of the one in the MV, which has simply 
divided *kevala' into two types. Sadyojyotis, commenting on this passage (i.e. Sva. 1/2) 
practically presents the view in the MV. It is quite likely that this was Sadyojyotis's 
source (see Somadeva (2004) p. 167-169 for more details). Somadeva (2004) (p. 177-8) 
notes: "The Málinivijayottara's innovation to the pramátrbheda therefore the 
subdi: n of Svambhuvasutrasamgraha’s isolated soul into the Vijüiünakala and the 
Pralayakala. The exact source from which the Málinivijayottara has adopted these 

ients is unclear. For Abhinavagupta the Pralayakala are the ‘liberated’ souls of the 
Vaisnavas, Brahmavadins (Vedantins) and Buddhists, and the Vijñānākalas are the souls 
‘liberated’ by isolation according to the Sarhkhya, Yoga and Páficaratra Systems. But it 
is not impossible that experients approximating to both the Vijñānākala and the 
Pralayakala existed under different names in various schools of the early Sarhkhya and 
Yoga. He is referring here more specifically the Videhas (> Vijüünàkala) and 
Prakrtilaya (> Pralayükala) mentioned in some works on Pātañjali Yoga and Sarhkhya 
(Yogasütra 1/19 and Vyasa’s bhdsya).’ Somadeva (2004) (p. 173-176) searches for 
earlier non-Saiddhantika sources for this view and finds the notion of Videha and 
Prakrtilaya Yogins in higher states of samadhi mentioned in Vyasa’s bhdsya on YSü 
1/19 and Bhoja's commentary Rdjamartanda ad YSü 1/19 and 1/17. 
°° Concerning the Four-fold Reality, also called the Four-fold Sequence 
(kramacatustaya), taught in the the Krama system, see note to TAv ad 3/256ab (3/256). 
Here Jayaratha presents the Four-fold Reality as essentially consisting of the three 
phases of emanation, persistence, withdrawal and a fourth condition that encompasses 
them and is present within them, even as it transcends them. This is the eternal, non- 
temporal consciousness manifest as and through time in these three phases, in each 
timeless instant. Undefinable as any one of them, it is appropriately called the 
Inexplicable (Anàkhya) or No Name (Anāma). In this setup, taught in the Krama 
system, obscuration is an aspect of the phase of persistence, and grace that of 
withdrawal. 
°° This passage extends from TA 1/81 (82) to 85ab (86ab). 
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tattvagramasya sarvasya dharmah syad anapáyavàn | 
Gtmaiva hi svabhavatmety uktam sritrisiromate || 81 Il 


It is said in the venerable Trisiromata that the (essential) nature 
(dharma) of the (entire) group (gráma) of metaphysical principles (tattva) is 
imperishable. Indeed, it is the Self alone who is the identity of their own 
nature (svabhavatman). (81) (82) 


An attribute (dharma) is of two kinds, namely, (one that) bestows life 
(i.e. gives existence) (pránada) to an entity (padartha), and (the other that) is 
the cause of (its) assuming (particular features or) qualities (visesa). The first is 
like a universal. A cow is not a cow without ‘cow-ness’. The second is like a 
(particular) quality (guna). (The colour) ‘white’, for example, qualifies an entity 
that has attained being. In this way, here (in this context) ‘the Self alone of the 
(entire) group (grama) of metaphysical principles (tattva)’ gives it life (i.e. 
existence) (pránada), and so is the ‘attribute’ which is the essential nature (of 
the group). Thus, it is said to be ‘imperishable’, that is, it is never disassociated 
(from it). The word ‘indeed’ (indicates) the reason (for this). Surely, (a question 
arises as to) what the authority (pramana) is here (for this view). With this 
doubt in mind, he says that ‘it is said in the venerable Trigiromata’. 

A scripture functions in two ways — as word and meaning (that is, as 
what is written, word for word, and its sense, which may be variously 
expressed). Referring to that same book, he says in both ways (that is, by 
literally quoting from it and summarizing the meaning): 


deat wdagei carat geen | 
mya da qe ÈA ATA 1 2211 


hrdistham sarvadehastham svabhavasthar susiiksmakam | 
sdmithyam caiva tattvanàm gramasabdena kirtitam \\ 82 || 


The extremely subtle totality (samühya) of the principles located in 
the Heart, in all the body, and in the specific nature (svabhava) (of all 
things), is termed the ‘group’ (grama)." (82) (83) 


^" Now that Abhinava has established on the authority of Siddhanta sources the 
existence and nature of Sakti in its manifold forms, he turns to a major Trika Tantra, the 
Trisirobhairava, to say the same in the ambit of the Trika Kula. The point of contact 
between them is the term ‘dharma’. According to the standard esoteric nomenclature of 
the Kaula Tantras and their Buddhist counterparts, in the Anuttarayoga the term 
gramadharma is used to refer to the antinomian conduct of elevated Kaula Tantric 
adepts. In common Sanskrit, the word gramadharma or gramyadharma literally means 
‘rustic or vulgar behaviour’, that is, the way an uneducated, low-caste villager behaves 
who takes no heed of basic Brahminical norms that regulate the right conduct of the 
higher castes. In Buddhist Tantras it denotes the spiritual practice of adhering externally 
to common ‘vulgar’ behaviour whilst inwardly repeating Mantras and focusing the 
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The ‘totality’ (of the principles) is the group (of principles). The word 
“grama’ (that can also mean ‘village’) functions (in this context) in the sense of 
‘a group’. (This is an acceptable interpretation) because one can observe this 
usage in such statements as: ‘its nature is the entire group (grama) of principles 
that has been swallowed up °.“ And that is present everywhere in two ways, 
that is, externally and within the body, as universal (common to all) 
(s@dharana) (externally), and as particular (not common to all) (asüdhàrana) 
(within the body). This is the meaning. Thus, it is located in the fixed, specific 
nature of mobile (living) and immobile (insentient things) etc. So too, in the 
same way, it is located within the *Heart', that is, within consciousness 
(bodha), shining radiantly at one with it. Thus, it is ‘extremely subtle’, that is, 
it cannot be discerned (aparicchedya). 

(The essential inherent) attribute (dharma) of this group of principles 
(tattvagrama) is not the contracted (individual) Self, rather, it is the supreme 
one. Accordingly, he says: 


ada mb sqm: Ranga: | 


Gtmaiva dharma ity uktah sivamrtapariplutah | 


It is said that (the inherent) nature (dharma) (of the ‘group’) is the 
(unconditioned) Self itself, flooded with Siva’s nectar. (83ab) (84ab) 


The meaning (of the expression) ‘flooded with Siva’s nectar’ is that 
(the group of principles) is made of the aesthetic rapture (camatküra) of 
supreme bliss. He also indicates in this way that it is the supreme goal®* 
(upeya), and so one should pay close attention (to it) just there. 

What is the means here (in this case) by which it can be experienced 
directly? He says (in response to this question): 


aR at STSTNTSUPEHEH: 11 230 
wert ads snb ere aaf | 


attention on higher spiritual principles. See HT 2/3/41 also Advayasiddhi 14, and 
Cittasuddhiprakarana 58. 

The Trisirobhairavatantra similarly explains the term in an elevated way as the 
dharma of the gráma — ‘the group’. This is not the group of houses or families that 
make up a village, but rather the metaphysical principles that constitute the gamut of 
reality. Dharma is the essential attribute (dharma) of these principles, that is, the Self. 
Thus, the practice, simply stated, is to stay immersed and satisfied in the Self (see 
below, 29/65). Thus, Abhinava links the common basic Saivism of the Siddhanta to the 
esoteric Kaulism of Trika, mediated by the concept of Sakti. 
^? This line is probably drawn from the TBh. The expression ‘kavalikrta’, here 
translated as ‘consumed’, literally means ‘made into a morsel’ ready to be gulped down. 
The literal meaning thus suggests the process whereby the dispersed particulars and 
their common underlying universal metaphysical principles are gathered together into 
consciousness to be consumed as a unity into the oneness of consciousness. 
°° Read paramopeyah for paramupeyah. 
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fafameregafermepafesmttnto: | cu 
qma wd a | 

prakasavasthitam jfiànam bhavabhavadimadhyatah | 83 Il 
svasthàne vartanam jfieyar drastrtvam vigatàvrti | 
viviktavastukathita$uddhavijiananirmalah M 84 |l 
gramadharmavrttir uktas tasya sarvari prasiddhyati | 


One should know that the abiding (of consciousness) within its own 
abode is the knowledge (of reality) (jana) present in the Light (of 
consciousness that shines) in the centre between (any two things,) such as 
the existence and non-existence (of any one thing). (One should know that) 
it is (the pure) subjectivity (drastrtva) from which (every obscuring) 
covering has fallen away. 

Stainless by virtue of (that) pure consciousness, which is said to be a 
separate (transcendental) reality (viviktavastu),™ it is called (the state of) 
‘abiding within the state of the nature of the (knowledge of the) group 
(gramadharmavrtti). He who possesses (that state) achieves everything. 
(83cd-85ab) (84cd-86ab) 


By the words ‘and the like’ (one should understand any particular) 
‘existent’ (bhava) also. Thus, (the meaning is that the light of consciousness 
shines) in the centre between the existence and non-existence (of any one thing), 
or between (the perception of) two things (bhava). ‘One should know’ that the 
‘abiding’ (of consciousness) within its own abode, that is, in its persistent state 
(sthiti), is the ‘knowledge (of reality) (jfiana)' that, taking 
centre), ‘is present in the light (of consciousness)’, that is, within is its own 
(subjective) nature, not within (objectivity, which comprises both) existence, 
non-existence and the like. The meaning is that one should know the manner of 
abiding (vrtti) within the domain (visaya) of ‘the nature of the group' 
(gramadharma). 

The overall sense here is this. When (one is) perceiving two existent 
things or the existence (of one thing, conscious of the concomitant) non- 
existence (of other things), perceiving the centre, which is the void that divides 


°* The expression viviktavastu literally means ‘a separate reality’. 

“ Grama is the knowledge of reality within the light of consciousness. It is the pure 
subjectivity free of the obscuration of objectivity that shines as ‘a separate reality’, the 
centre between two perceptions. The first, that exists and is taking place, and the second, 
which is yet to come into existence. As attention moves from one object to another, the 
second displaces the first, thus shifting it into the non-existence, which is its cessation. 
The yogi who abides in the centre between their existence and non-existence abides in 
pure transcendental consciousness. As the sky does the earth, although separate from 
them, it encompasses all things. This is the Centre between inhalation and exhalation, 
subject and object, the light of consciousness and its reflective awareness. The yogi 
abides in all levels of practice in the centre, participating in the dynamic state (riti), 
perfect in all respects, of the ‘attribute of the group’, that is, the knowledge of the 
Totality. 
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the two (from one another), and having simultaneously abandoned that 
existence and non-existence etc., he who is attentive comes to abide there itself 
within the supreme goal, which is the supreme Self flooded with Siva’s nectar. 
That is said (in the Vijrianabhairava): 


“Having known (jfidtva) (and concentrated on (dhyatva))* two things 
(or states), one should rest in the centre between both of them within (pure 
thought-free) consciousness (jfidna).” Having abandoned both simultaneously, 


Reality shines in the centre.’ 


^* VBh 61. The printed edition of the VBh reads dhyatva — ‘having concentrated (on) 
for jñātvā — ‘having known’, Bäumer translates as follows: ‘Meditating on the 
knowledge of two things or states one should rest in the middle. By abandoning both 
simultaneously, the Reality shines forth in the centre.’ Swami Lakshmanjoo explains: 
‘Just take any two pots or two things; meditate on any two objects, for instance this case 
of spectacles and this paper. Concentrate on these two objects and reside and rest in 
between these two objects. When you perceive this object and after perceiving this 
object, you perceive this paper. When you perceive this object and this act is over and 
perceiving of this paper has not begun; that is madhyama [the centre]; that is the ‘in 
between’. Fix your consciousness there, on madhya [the centre] . . . While concentrating 
on that centre, be established in that centre. When you are established i in that centre 
simultaneously leave the impression of these two objects; you have to take support 
every now and then of these two objects . . . The centre will disappear and you have to 
take the support of these objects again and again. See this and see that and see what is in 
between and when that centre is established well then you have to discard impressions 
of both objects and be established in the centre and then the universal centre will be 
revealed. This is saktopaya. 

At the same time when you breathe in and breathe out take the support of 
breathing in and breathing out to establish your centre. When the centre [between] these 
two breaths is well established, then leave the breath aside and enter in that centre and 
the universal centre will be revealed.’ 

'^' VBh 61. I translate the word ‘jana’ here as ‘consciousness’, although it literally 
means knowledge. The ‘knowledge’ meant here and in the verses from the 
Trisirobhairava quoted here is free of thought constructs (nirvikalpakajniana). This type 
of ‘knowledge’ is contrasted with the one that is accompanied by thought constructs 
(savikalpājñāna). Perception moves from one to the other. The identification of an 
object as a table or a chair is a thought construct that is formed by differentiating a 
particular object from all others that are not tables or chairs and comparing that 
particular object with other tables and chairs previously identified (one could say 
labelled) as such. This does not mean that the world we experience is solely constituted 
of these thought constructs and so, like a dream, although it appears, is not real. This is 
not the Trika view, based on the Pratyabhijñā, although it may well be that of the 
Vijanabhairava. Consciousness, as we have seen, manifests freely as all things, and so 
too as the thought constructs that accompany their perception as individual, particular 
things. Nothing that appears is unreal, including thought constructs. All things manifest 
according to their nature. Even so, the world perceived through thought constructs is 
one of countless particulars, each with their own fixed, determined nature. Variously 
related in time and space to one another, they are also cut off from one another. This is 
the perspective of duality and relative distinctions. This is the knowledge we have of 
things accompanied by thought constructs (savikalpakajfdna). It is centred on them as 
individual entities. This would not be possible if there were no underlying 
consciousness, which is one and universal. This is the pure undivided Light of 
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"When one thing has been abandoned (tyakte), and consciousness has 
been (firmly) checked, it should not move on to something else. Then 
transcendental contemplation (atibhāvanā) blossoms forth, by virtue of the 
state (free of thought constructs) in the centre (between them) 
(tanmadhyabhavena).’ 


consciousness which illumines and makes all things, including the thought constructs, 
manifest. This consciousness free of thought constructs (nirvikalpakajfiana) shines in 
the centre between one thought and the next, revealing itself to be the one ultimately 
real nature of all things. 

'^* Read vikasaty atibhavand for vikasatyati bhāvanā. 

*9 VBh 62. Swami Lakshmanjoo explains: ‘Keep two objects [in front of you], do not 
look at these two objects simultaneously. Go on looking at one single object with live 
consciousness, with full awareness. Go on looking at this object and when you are 
aware of that, when you perceive it well, leave it. Try to find another object, do not look 
at it; leave this object, to perceive another Object, but do not go to the other object yet. 
When you leave this object and you do not reach another object yet, you travel only up 
to that, up to another object, do not enter the kingdom of another object. Leave the 
kingdom of the previous object, but do not enter in the kingdom of another object, roam 
in the centre. . . . [There] the supreme state of God-consciousness blossoms forth." 
(2007: 82-84) 

The manuscripts of the VBh contain more meaningful variant readings than 
manuscripts of most other texts. So much so that the Sanskrit commentator 
Sivopadhyaya refers to variant readings on several occasions in his commentary and 
even comments on them separately, Occasionally Swami Lakshmanjoo does the same. 
In this case, he explains that by adopting the reading atyakte for tyakte and 
tanmayabhávena for tanmadhyabhàvena, a different meditation (dháranà) is taught in 
this verse, which would then be translated thus: 


"When, without abandoning one thing (atyakte), consciousness has been 
(firmly) checked, one should not move on to something else. Then transcendental 
contemplation (atibhavand) blossoms forth, by being one with it (tanmayabhavena)." 


Swami Lakshmanjoo explains: ‘One dharanà [meditation] is just to look at a 
pot... Do not think of any other thing. .. Go on concentrating on that pot only. . . 
Your thought must be established in that one object, in objective consciousness. Do not 
go to another object. Keep your consciousness alive. It must not be dead. When you are 
tired of seeing it again and again, your consciousness is dead and your consciousness 
wants to see another object because you want to see something new. But do not do that; 
it must not be dead. . . You must keep it alive for the time being. You must not, at any 
cost, go to another object. . . Then you will become one with that object, objective 
consciousness melts in your subjective consciousness. The mixture of that particular 
objective consciousness and your particular subjective consciousness of the object only 
enters in universal consciousness.” 

Sivopadhyaya, the author of one of the two surviving Sanskrit commentaries, 
comments on three variant readings. Thus, in the place of tyakte (‘abandoned’), the text 
he adopts reads nyakte (‘when removed’). He also refers to the variants vyakte (‘when 
manifest’) and avyakte (‘when unmanifest’). Thus, he writes: 

"when removed" (nyakte) means ‘when concealed’, When an entity or thing 
which is an object of visualization (such as a deity), whose form has, for example, four 
arms and three eyes, is not seen, when it is ‘concealed’ and ‘consciousness’, i.e., 
sentient awareness, is ‘checked’, that is, by the skill that comes from practice has been 
completely blocked; having done so (the visualized object) is well installed (in 
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(The words) ‘one should know’ should be applied (twice,) in accord 
with the maxim of the eye of a crow.” Thus ‘one should know (this) abiding 
(of consciousness)’ as well as one should know the ‘subjectivity’ which is the 
direct experience of supreme reality and, moreover ‘from which (every 
obscuring) covering has fallen away" ^" 1) The external covering consisting of 
existence, non-existence and the rest *has fallen away', that is, ceased. Thus (the 
subjectivity, the covering) of which (has ended,) is devoid of the limitations 
(avaccheda) of an external location and the like. 2) Again, the *obscuring 
covering’, which is the differentiation (kalanā) engendered by time, (both) 
supreme and inferior, *has fallen away' and ceased (and so the subjectivity the 
covering) of which (has ended,) is undifferentiated by time (akalakalita). This is 
the meaning. That is said (in the Trisirobhairava): 

"Inferior (apara) time is up to the sixteenth. The supreme one (para) is 
the seventeenth. The time which is beyond the supreme,“ O beloved, is the 
Lord, Who is the eighteenth. Once the one time has been fashioned three-fold 
within the vital breath, one should abandon it again. ^? 


consciousness). ‘It should not move on to something else’, that is, to another thing such 
as a jar, the body of which has been perceived. . . In the case of the reading bhave vyakte 
"when a thing is manifest’, or if the letter ‘a’ is added (to make) avyakte ((when a thing 
is) ‘unmanifest’). The meaning is just the same as stated before. In this way, in the case 
of (the practice of) Yoga (i.e. meditation) with support (it is said): 

“Having abandoned progressively the mind, whose sole field (of operation is) 
the object of meditation, meditation and the one who meditates, the contemplative 
absorption (that arises) is said to be like (the flame of) a lamp (in a place) without wind." 

Once having abandoned meditation and the one who meditates, in accord with 
the teaching of the treatises on yoga (yogasastra), because the goal is repose in the 
Central Abode which is devoid of the support of the object of meditation, (the yogi's) 
contemplation (bhdvana), which is the purification (sarhskdra) (that takes place by) 
repose in the state in the centre, ‘blossoms forth’ to a most excellent degree (atisayena), 
that is, is intensely. (This happens) ‘by virtue of the state in the centre’ between the two 
conditions (bhava), namely, manifest and unmanifest, by resting in the Central Abode, 
the nature of which is something (indefinable). Thus, the meaning is that there would be 
a state of repose in the centre, the nature of which is the pure consciousness of the one 
perceiver who contemplates and conjoins (anusaridhátr) those two, as the one who 
pervades the condition (dasa) at the beginning, middle and end of the two states, 
manifest and unmanifest." 
°” In other words, ‘one should know the abiding (of consciousness) in its own abode’ 
and ‘one should know the subjectivity (drastrtva) (present there)’. Concerning the 
maxim of the eye of a crow, see above, note 1,88. 
°" Jayaratha now explains the nature of these coverings in terms of the three parameters 
that specify objectively perceived particulars, namely that there are three kinds of 
coverings — those related to location, time and form. 

° For paraparas tu read with MSs Ch, Ñ, T, D: parat paras tu. 

°® These lines appear to be drawn from the Trisirobhairavatantra. Quoted by Jayaratha 
without further explanation, they are mysterious. It seems that Jayaratha assumed that 
his readers would have access to the text or that they would be given an explanation by 
a teacher. It is possible that the text is referring to three forms, aspects or developments 
of the emissive power (visargasakti) of consciousness, symbolized by the sixteenth, 
seventeenth and eighteenth digit of the Moon. Abhinava refers to three types of 
utterances of visarga — normal, short and very short — and correlates them with the 
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3) Similarly, (the subjectivity) from which ‘the (obscuring) covering’ 
consisting of the eleven parts (pada) ‘has fallen away’ is devoid of the 
particular forms, Brahma and the rest, that are fixed (and ordained) by it,“ As 
is said: 

"That (Vidya with) eleven parts moves continuously within the vital 
breath. (They are) the letters A, U and M along with the Point, the Half Moon, 
the Obstructress, Sound, End of Sound, Power, the Pervasive One and the Equal 
One which is considered to be the eleventh.’ 


Thus (this supreme subjectivity) is the subject who is undivided from 
the Transmental (which is the twelfth stage beyond these eleven), and its 
defining characteristic is the direct experience of supreme reality. This is the 
meaning in a nutshell. That is said (in the following line): 


‘The Transmental is beyond that, and beyond that is the Untainted 
(Absolute — niraémaya).’°”° 

Thus the ‘reality’ which is separate from every specific location, time 
and form and (so) is devoid of conditioning limitations (avaccheda) is the 
Supreme Principle which is the great (universal) Being (mahasatta) (of all 


highest level of aesthetic enjoyment (PTv pp. 46-48). Below, Abhinava quotes a passage 
from the TBh (see below 3/139ab (3/138) ff.) that refers to the seventeenth digit as the 
quiescent, potential form of Kundalini — Saktikundalini — which, resting in 
consciousness as pure ‘nectar’, does not emit. The sixteenth digit is the active form of 
as the Kundalini of the cosmic breath (pránakundalini). According to the 
Passage we are examining, the eighteenth is the emission that encompasses both aspects, 
quiescent and emergent. The three are related in some way to the breathing. Possibly, 
the sixteenth lower form is in the inhaled breath (apana), the supreme in the exhaled 
(prana) and the middling one in the centre between them, where the movement of the 
breath rests. As we shall see in detail in Chapter Six, the movement of the breath is 
coordinated with the flux of time. Thus, it seems that according to this passage the 
emissions of the breath correspond to three aspects or forms of time. Thus pure, eternal 
consciousness shines free of the obscuration of time when the breath, charged with the 
energies that impel it and generate time, has been ‘abandoned’ and the yogi realises his 
essential, unobscured conscious nature. 

^^ Brahma, Visnu and MaheSvara govern the three audible phonemes of the syllable 
OM. Thus, Brahma marks the first in the series of eleven levels of OM mentioned in the 
passage that follows. Here they are presented as degrees of obscuration of 
consciousness. As the vital breath ascends, conveying the contracted consciousness of 
the individual soul with it, they decrease until on the twelfth level — the Transmental — 
consciousness shines ‘free of obscuration’. 

55 SVT 4/254cd-256ab. 

6% SvT 4/256cd. We have already encountered this series of stages of the ascent of the 
sound of the syllable OM. See above, TÀv ad 1/61cd-62 (62cd-63), also below, TÀv ad 
1/187cd-188ab and 5/56cd-57ab etc. See Appendix to this chapter for a detailed account 
of the stages of Sound. See also 5/56cd-57ab 6/161-162 and notes etc, 8/383cd-385ab 
(383-384), 8/425ab (424cd) 23/37-38, TÀv ad 29/156cd-157ab, and 29/160cd-161ab. 
See also Torella 1979b p. 69, note 11, Dyczkowski 1992a: 252-255, Dupuche 2003: 62- 
64, Padoux 1990: 408. 


TANTRALOKA 231 


things).°” ‘It is said’ there (about that) in all the scriptures without exception 
that it is ‘stainless by virtue of (that) pure consciousness’ which is the 
reflective awareness of supreme ‘I’ (consciousness). ‘(The state of) abiding 
within ‘the attribute of the group’ (gramadharmavrtti)’ is one in which all 
bondage has been rendered insignificant by the attainment of oneness with that. 
(This accords with) what is said (in scriptures, where we read that) ‘Bhairavi 
obtained it from Bhairava . . .' etc.“ This and the remaining statement has also 
been said by our teachers. This is Srikantha’s teaching (ukti).? That is said 
there (in the Trisirobhairava in a passage) beginning with: 


“I will explain the fourth one in association with the attribute of the 
group. . . . ‘The extremely subtle totality (sdmiihya) of the principles 
residing in the Heart, in all the body, and in the specific nature (svabhàva) 
(of all things), is termed the ‘group’ (grama). It is said that (the inherent) 


°" The fifth or sixth century philosopher of language, Bhartrhari, who was an important 
source for Utpaladeva's Pratyabhijüà, makes a fundamental distinction between a 
‘superimposed’ or ‘metaphorical’ Being (upacárasattà), which is a correlate and 
function of language, and an absolute reality and identity he calls mahdsarta (Great 
Being), átman (Self) and svabhàva (essential nature), which is the condition and ground 
of language itself. Thus Bhartrhari writes: 


‘It is Being (sattá) which, being differentiated according to the object in which 
it is present, is called the universal, All words are based on that. This is the meaning of 
the stem (of a word) and of the root; it is eternal, it is the great soul . . .' (VP 3/1/33-34; 
trans. Iyer 1971: 25-26. See Halbfass 1992: 91-92). 


Utpaladeva uses the same term to describe the supreme level of Speech: 


‘(The power of) consciousness (citi) is reflective awareness. It is Supreme 
Speech that arises spontaneously. That is the (supreme) primary (mukhya) freedom and 
sovereignty of the Supreme Self. It is the radiant pulse (sphurattá) (of the Light of 
consciousness), the great (universal) Being (of all things), unspecified by place or time. 
As the essence (of consciousness) it is said to be the Heart of the Supreme Lord.’ IP 
1/5/13-14. 


Kaw (1967: 99, 100) writes concerning sarta that it ‘is the highest reality 
(paramartha) which is the characteristic of the Supreme Spirit, Siva. The sattā of 
insentient objects, like the earth or stones, lies in their manifestation (sphuradrüpatà hi 
sattà sphuradrüpatà ca prakà$amanata — [the effulgent form (of consciousness) is 
Being and the effulgent form (of consciousness) is the manifest state (of things).]).’ The 
essence of Being understood this way is the power (sakti) of consciousness.’ See 
Utpaladeva’s commentary on SDr 4/6. 

"* Read bhairavya for bhairavim. This quarter verse, drawn from the 
Siddhayogisvarimata referring to its own transmission, is quoted as part of a long 
passage below in TAv ad 36/1-7ab. See note there. One would expect the scripture here 
to be the Trisirobhairava. 

© Srikantha is the form of Siva who teaches the Trisirobhairava, that Jayaratha now 
goes on to quote. Jayaratha, it seems, takes him to be a historical person. 
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attribute (dharma) (of the ‘group’) is indeed the (unconditioned) Self.* This 
is said to be the ‘attribute of the group’ (gramadharma).* 

One should know that the abiding (of consciousness) within its own 
abode is the knowledge (of reality) (jana) that is present in the Light (of 
consciousness).** ‘Abiding’ is said to be the state (vrtti) (of the group). Once 
having known that (this) state is one’s own abode (svapada), one discovers 
subjectivity (drastrtva). 

One should know that it is well awake (prabuddha) and devoid of 
external coverings. Free of supreme and inferior (time) and free of the eleven 
(lower) levels, the knowledge (of reality) (jana) in the Self within one's own 
Self is flooded with Siva’s nectar. ***Stainless by virtue of (that) pure 
consciousness which is said to be a separate (transcendental) reality 
(viviktavastu),' it is called (the state of) abiding within ‘the attribute of the 
group’ (grémadharmavrtti)**** in this Tantra and is elevated (udita) in all 
respects,’ 


And that same (Tantra continues with the words beginning with): 


“Or else, the adept who knows the supreme reality and then desires (to 
attain) Siva and ending with: ‘one should cultivate the stable state (sthiti) 
which is established in (the supreme) reality (tattvastha), endowed with the 
Light of the power of the centre.’ 


The author, by stating in a nutshell the sense of the end of that passage, 
wishing to present the subsequent passage (grantha), adds his own words, 
namely: ‘He who possesses (that state) achieves everything.’ The meaning is 
that one who abides within ‘the nature of the group’ and has attained oneness 
with the supreme power (of consciousness) by entering the Central Abode (that 
is, susumnd) by destroying the movement of the exhaled and inhaled breath 
(prāņa and apāna) ‘achieves everything’, that is, perceives (everything) 
whether external or internal as consisting of the most excellent oneness with 

iva. That is said (in the following verse): 


‘Once the mind of daily fettered life (sarisyti)™ has been bound by the 
medicinal herb of meditation on Siva, when it is directed (to anything, be it 
even) a piece of wood or a wall, like the alchemical potion (rasa), (it transforms 
it into) the golden state of Siva.’ 


Thus, he says: 


59? MS K reads: átmaiva dharma ity ukto gramo dharma prakirtitah | ‘It is said that it is 
the Self itself which is (the essential) nature (dharma) (of this group). The group is said 
to be the attribute.” 

“! The expression viviktavastu literally means ‘a separate reality". 

62 * = 82-83a (83-84°) ** = 83cd-84a (84cd-85a) *** = 83b (84b) **** = 84cd-85a 
(85ab-86a). 

“3 Read with MSs Ch, J, Jh, Ñ, and D sarisrteh for samsrte. 
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Established in Rama (ramastha)™ 


wd ara fester wae RAT: d C4 


ürdhvari tyaktvüdho viet sa ramastho madhyadesagah | 85 Il 


Having abandoned the ‘upper’ (exhaled breath), the ‘lower’ 
(inhaled breath) should enter (the Middle Channel). He who is established 
in Rama (ramastha)™ resides in the middle place. (85cd) (86cd) 


The ‘upper’ is the exhaled breath (prana), (so called) because it 
transports upwards. The ‘lower’ is the inhaled breath (apana), (so called) 
because it transports downwards. ‘Having abandoned’, that is, interrupted that 
movement (tadgati),° ‘he’ (the yogi) who abides within ‘the nature of the 
group’, ‘should enter’ the Middle Channel. How is he? He ‘resides in the 
middle place’. The energy located there in the middle of the Middle Channel 
has the (extremely subtle) form of a lotus fibre and the place of that (energy) is 
just one (ekadeSa), that is, the inner Void (antarvyoman). That (is the place in 
which the yogi resides,) to which he goes, that is, knows, and he is established 
there with one pointed determination.’ That is said (in the Vijfiánabhairava): 

"The Middle Channel is situated in the middle** (between the two 
breaths) in (an extremely subtle) form like a lotus fibre. Having meditated on 
that as the Goddess Who is the inner Void," the God is made manifest 
(prakasate) by Her."?! 


'*! This passage extends from TA 1/85cd (86cd)- 89cd (90cd). 

“S The word ‘rama’ is derived from the root ram which means to delight or enjoy. It 
denotes the Supreme Self (paramátmá) characterized as Rama, ‘the enjoyer’, who sports 
with the cosmic variety, sentient and insentient, delighting within himself. Thus, one 
who is ‘rāmastha’ is established in ‘rama’, the Supreme Self who, delighted, plays. 
Rama, the well-known incarnation of Visnu, is not meant here. 

°° One could also translate tadgatih as ‘that condition’, i.e. the state of the breath in 
which it flows up and down. 

° Read iti for itr. 

“* Read as in the edition of the VBh madhyasamstha for madhyasarmstha-. 

“T take the word devyd to be the common aisa form of the word devi. Cf. the name of 
the Tantra De: aàmala for Deviyàmala. 

* Literally: ‘illumined’. 

®' VBh 35. The Middle Channel is susumná (also, occasionally spelt correctly — 
susumna). Extremely subtle, it is commonly said to be as fine as a lotus fibre. A line 
without thickness, like the Point (bindu) without size, it marks the boundary between the 
finite body and the infinite expanse of transcendental consciousness, and so represents 
the Deity or the state of the supreme perceiver (parapramatrbhava). Not an object, it 
can only be known by its own inherent power of self-awareness. Thus, Swami 
Lakshmanjoo (2002: p. 36-37) explains: "There is no agency other than the madhyanadi 
(the Middle Channel), that central path. Your individual consciousness will not reach 
there. It is a state of consciousness that is realized by the consciousness of that state. It is 
not realized by another agency. There is no other agency working there.’ Known only to 
Himself by Himself, Siva, the transcendental Void of consciousness, is realized by the 
grace of the Goddess, the power of the Void.’ Sivopadhyaya comments: ‘The Middle 
Channel’ is called ‘suswmna’. It is ‘situated in the middle’, that is, in the middle of the 
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Thus, he is said to be? ‘established in Rama (ramastha)’. ‘Rama’ is 


the Supreme Self Who resides there (in the Centre) and shines radiantly with 
that form. According to the teaching that begins with: ‘I do not play (and 
experience delight) (ramami) alone';* as the wonderful variety of all things, 
he plays (and is delighted) as the nature of every single sentient and insentient 


thing. This is the meaning. That is said in the Trisirobhairavatantra: 


‘Attending to the upper and lower (flows of the breath), one whose 
mind is fixed on (the state) that arises from the exhaled and inhaled breath, 
having abandoned the upper (exhalation), should enter (the Centre,) and so he is 
established here in Ràma.'* 


heart. This is the syntax. ‘Having meditated on’ that as being like a lotus fibre because it 
is extremely subtle, that is, having thought of the inner Sky which is the Sky of 
consciousness within it, God is illumined by the goddess who is such. Within the 
Middle Channel there is a Void which is the inner Sky of consciousness. The energy of 
the vital breath flows forth from that. By (cultivating this) awareness, the Light is 
produced (pradurbhava). Or else (another explanation is that) the first line can read 
either as *the Middle Channel is situated in the middle and its form is like a lotus fibre" 
or else ‘the Middle Channel is in the form of lotus fibre that is in the middle.’ This is 
compound in which both parts can be the adjective (qualify ing the other part). God is 
illumined by that power of the vital breath which is of this kind as the Sky which is 
contemplated (cintita) in the middle of it." 
© Read evokto for evoktarh. 
'?* This statement is probably a citation from the TBh. 
Entry into the centre takes place with the flow of inhalation. The inhaled breath 
absorbed into the consciousness of the Centre brings the condition of the breath in 
which it moves outwardly to a halt. Translating Abhinava's concise paraphrase of this 
verse literally, it appears that he explains how the yogi enters the Centre, namely: 
‘having abandoned the ‘upper’, he should enter below’. The yogi who successfully 
practices the self-awareness here termed ‘abiding in the group’, his attention firmly 
fixed on his subjectivity, enters into the Centre between the breaths by abandoning the 
upward flowing breath (prána). The yogi experiences his essential identity with Siva 
when all that is external and internal is in a state of oneness (samarasya) with His 
supreme power. This is achieved by entering the Central Abode (madhyadhüman) when 
the flux of the breathing (prana — exhalation and apàna — inhalation) halts. The ‘centre’ 
in this case is susumnd, the channel (nádi) in the centre between the channels that 
convey the upward and downward moving flux of the two breaths. Here yogis 
experience the pure energy (Sakti) of consciousness in the form of a fine filament of 
light. Here, in the centre between Being and Nonbeing, yogis experience a progressive 
expansion of consciousness upward and inward which passes through the eleven phases 
(padaikadasika) of the inner utterance of Orn within suşumnā. These range from the 
letter A to the Equal One (samaná). Beyond that is the Transmental (unmanā) which, 
transcending time, space and form, is the reflective awareness of the supreme subject. 
Beyond spatial relations, it is said to be the inner Void. Experiencing this Emptiness, the 
yogi is ‘established in delight (ramastha)’ of cosmic consciousness, playing, as it were, 
by being every single thing. The following verses teach how to cultivate the 
self-awareness in a state of extroversion that develops into and sustains the introverted 
contemplation of inner elevation. See Appendix to this chapter concerning the levels of 
Sound. 

Consciousness is neither being nor nonbeing in the sense of phenomenal 
existence, nor is it non-existent. It is in the ‘middle state’ (madhyabhava) that unfolds in 
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There (in the same Tantra), the Goddess (asks,) alluding (to the 
Supreme Self): 


‘O God, what is Rima said to be? Who, O Lord is the one who resides 
here? O Great God, tell (me) everything about how that can be practiced." 


Having been asked (this), the Lord (said): 


‘O Supreme Goddess, I will explain correctly the Yoga I have called 
‘Established in Rama’ and its practice, as is befitting.’ 


Thus (having said this), in order to introduce (the subject), the answer is 
given in many verses (grantha) (that follow). 

Here (now) the author quotes that (passage from the 
Trisirobhairavatantra) (not literally) but by way of the meaning of the words: 


afd: GI AATA q 

qai wat 4a sere: wae 1 Ce II 
ETAN wer: da: Fata: | 
VW Ta cares ra: WHER |! ZHI 


gatih sthünam svapnajagradunmesananimesane | 
dhavanam plavanam caiva dyasah saktivedanam | 86 ll 
buddhibhedas tathà bhavah s. àh karmányanekasah | 
esa ramo vyapako ‘tra Sivah paramakàranam || 87 |I 


"This delight (rama) is movement, standing (still), dreaming (the 
dream of thought constructs) and waking (to the insight of knowledge). (It 
is) the opening and closing of the eyes, running, jumping, exerting an effort 
(in knowledge and ignorance) (ayása), the experience of the energies (of the 
senses), the (various) forms of the intellect (buddhi), entities, names and 
countless actions. It is Siva, the supreme (omnipresent) cause, who 
pervades (everything) here. (86-87) (87-88) 


the subtle metaphysical junction between the polarities of Being and Nonbeing. This 
‘expansion in and of the centre’ (madhyavikása) takes place on the fourteen occasions 
listed here. All this can also be applied to the practice of maintaining awareness of the 
expansion of consciousness that takes place during sexual intercourse. At the moment of 
orgasm, discursive thought, which is based on the relativity of opposites, ceases, and the 
experiencing subject is in a state of pure wonder (camatkara) in which the Kundalini of 
Consciousness rises instantaneously, resplendent with the realization of pure I-ness. 

'^* 86-89 (87-90) is a paraphrase of a passage from the TBh quoted by Jayaratha ad 
1/89cd (90cd). 

^^ Rama is the blissful playful Lord who delights in creating the universe. As Jayaratha 
explains, Rama is the name given to ‘the Supreme Lord Who is the Supreme Self, intent 
on the play of making the entire universe manifest’. All these varieties of actions and the 
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‘Dreaming’ (means) thought constructs (vikalpa)." ‘Waking’ is 
knowledge (born of sensory and mental perception)."" "The opening of the 
eyes’ is the state of Ivara (in which Siva consciousness experiences ‘I am all 
this (universe)’). ‘The closing of the eyes’ is the state of Sadasiva (in which 
Siva consciousness experiences that ‘all this (universe) am I’). (The word for 
effort) — dydsa is derived from the root aya in the sense of ‘motion’ (gati). The 
meaning of motion (in this case) is in the sense of ‘knowledge’. Thus aya 
means ‘going or proceeding’ (ayana), that is, knowledge (by which one comes 
to know and proceed). Its @sa means to throw (away) in the sense of its negation 
or end (nivrtti), that is, ignorance.” Dharma and the rest are the eight qualities 
of the intellect." ‘Names’ are (just names that people happen to have) by 
chance such as Dittha and the like. ‘Actions’ are (the many kinds of) work 
(people are engaged in) (vyapára). Thus, the entire universe (of experience) has 
been subsumed into these fourteen (activities and states) beginning with 
‘moving’. (All this) ‘moving’ etc. is Rama — the Supreme Lord Who is the 
Supreme Self, intent on the play of making the entire universe manifest. Thus it 
is said that ‘Siva, the supreme (omnipresent) cause, pervades (all this) here’. 
‘(All this) here’ is the unfolding expansion of Siva Himself which is this entire 
universe within all this which is characterized as ‘moving’ etc. This is the sense. 
That is said (in the following verse): 

‘Present in all the fields (of consciousness) (visaya) and objects of the 
senses, wherever one pays attention, there is no place where Siva is absent.’ 


How can that (perpetually) abiding state (sthiti), which is the attainment 
of oneness with that (supreme reality)" occur here (in this case)? He says: 


rest listed here are collectively, emblematic of all that takes place because Rama 
pervades them all. Thus, Rama is Siva, the real cause of the universe. 

7 Cf, $Sü 1/9 on which Bhaskara comments: “The thoughts of the pervasive perceiver 
that, constantly renewed, emerge inwardly in the absence of external objects are said (to 
constitute) the dream state. The liberated condition (patibhava) (makes these) thought 
constructs firm (and full of divine consciousness), while due to the fettered state, they 
are, on the contrary, unstable and said to be the covering (which obscures) the Lord 
Who is the power (of consciousness).’ See Dyczkowski 1992b: 29 ff. 

*" Cf. $Sü 1/8. Bhaskara explains: ‘Sensory perception is a product of the intellect, ego, 
and mind (coupled with the sensations) of sound, touch, form, taste and smell, The 
power of knowledge which belongs to the conscious nature (cidátman) actively flashes 
forth (sphurati) in this way in the form of the cognizing subject, means of knowledge 
and the object of cognition. Here it is (said to be) the waking state which (marks) the 
loss of the fettered soul’s true nature (svariipahdni).’ Dyczkowski 1992b: 28. 

© The word gati means, most literally. motion. By extension it also means modality or 
state of being. In this sense the meaning coincides with that of knowledge, which is also 
a state of being, that is, the state of the act of knowing. 

™ Thus ‘effort’ — dydsa — means exerting oneself in both states of knowledge of higher 
realities and ignorance of them. 

7" Concerning the eight qualities of the intellect, see below, 8/265ab-272ab (8/264-271). 
7? SvT 4/314. 

7? Read with all the MSs tadaikatmyalaksand (‘oneness with that (supreme reality)’) for 
tadaikütmyapattilaksanà ‘the attainment of oneness with that (supreme reality)’. The 
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Scere Safa | 
ered wei pg ware ferry i ce d 
vT Ra g owes rarest smmef | 


kalmasaksinamanasà smrtimatranirodhanat | 
dhyàyate paramam dhyeyam gamügamapade sthitam | 88 ll 
param Sivam tu vrajati™ bhairavakhyarh japad api | 


He who, with a mind free of impurity, meditates on (this) the 
supreme object of meditation, located on the plane of ‘going and coming’ 
(gamagamapada),”” by suppressing just (his) memory alone (which is the 
source of thought), attains Supreme Siva, Who is called Bhairava, by the 
repeated recitation of Mantra (japa) also.” (88-89ab) (89-90ab) 


word ‘sthiti? means persistence as well as ‘condition’ or ‘state’, Generally, along with 
creation (srsti) and withdrawal (sarihüra), the word denotes one of the phases of the 
cycle of creation and destruction. Sometimes, as here, it denotes the state of permanent 
persistence of reality. But this is static persistence. It is the condition of perpetual 
renewal, as it were, of oneness between Siva and all things, especially the Self of every 
living being. 

™ The metre of this quarter is defective, The sixth syllable is guru and the seventh 
laghu rather than the other way around. The reading is the same in the text from which it 
is drawn that is quoted in the commentary further ahead. 

™ The expression ‘going and coming’ (gamagama) commonly denotes the movement 
of the breath which ‘goes’ as exhalation (prána) and ‘comes’ as inhalation (apána) (see 
for example KuKh 11/60-61). It may also denote the emergence and withdrawal of the 
energies of consciousness. In relation to the repetition of Mantra, which is the context 
here, ‘going and coming’ may be applied to the forward and reverse order of reciting a 
mantra. If the count of the number of times a mantra is recited is kept with the aid of a 
rosary, the ‘going’ is the forward, clockwise direction, This continues up to the main 
bead, which is called the Meru. Then starting again from there, the same is repeated in 
reverse order. This is the ‘coming’ phase. This pair with respect to the energy that 
impels the breathing is the upward and downward motion, respectively (KuKh 40/23cd- 
24), that correspond to the purifying ascent and descent of Kundalini through Susumna 
(ibid. note to 13/140ab, also 18/63cd-65; 30/69cd-72ab). Conversely, the supreme state 
of Nirvana is devoid of all ‘going and coming’ and so is free and tranquil (ibid. 31/51cd- 
54). See Dyczkowski 2009 note vol. 1, p. 162-163 and p. 380-381. 

In this case, according to Jayaratha, the expression 'going and coming' is a 
metaphorical designation of the fourteen aspects of the ‘nature of the group’ 
(gramadharma), as each one involves movement and rest (‘agama’ ‘lack of going’). At 
the individual (Gnava) level of duality, the practice involves attending to the movement 
of the breath as it comes and goes during these activities. Practicing at the intermediate, 
empowered (sakta) level, the polarities to which the yogi attends are the subject and 
object. At the supreme (sambhava) level, the polarities are the Light of consciousness 
(prakaSa) and reflective awareness it has of its own infinite nature. At this level, 
realisation is spontaneous and instantaneous, although it may not be permanent. 
™ Swami Lakshmanjoo explains: ‘He contemplates that supreme object which is 
established in joy and puts to rest all thought (smyti). This must not be done with one's 
ordinary mind, but with a mind that is absolutely pure. This [is the] mind in the 
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He whose mind is like that, namely, ‘free of impurity’ — that is, free of 
the impurity which is each and every manifestation of duality (bheda). The 
mind (manas) thinks (manute), and so is consciousness, which is essentially 
reflective awareness. According to the dictum ‘all thought is recollection’,”” the 
‘memory alone’, that is, just memory (in itself, not a particular memory), is the 
act of imagining (vikalpana) a body, face, hands etc. ‘Suppressing’, that is, 
destroying it by emptying it out of the manifestations of form etc. and taking the 
support of that (mind free of duality and the recollection of bodily form), he 
‘meditates on the supreme object of meditation’, because it is not contracted 
by any fixed form and is Siva, the supreme cause (of all things), contemplating 
(Him) as one with his own Self. As is said (in the Vijianabhairava): 


"Meditation (dhyana) is the immobile, formless and unsustained 
intellect. Meditation does not consist of imagining the face and hands etc. of the 
body (of a deity).’” 


Deconditioned state]. The Vijfüanákala [state is at the 
highest extreme of Maya and so] is just at the entry in one’s own plane of being [in the 
pure principles beyond Maya]. 

It is not only through dhyana [meditation, which is] full of awareness, that he 
enters into that supreme state of Siva which is Bhairava, but also through [repeated] 
recitation [of Mantra] (japa). The dhyana [meditation practiced] here is not on a miirti 
[iconic form]. It is only awareness. Just be attentive, don’t lose your subjective 
consciousness. You must observe and hold what you really are — nothing must be 
practiced, everything is there. Saivism does not mean to practice dhyana [meditation] on 
some miirti [iconic form]. Lower dhyana [meditation] with a marti [icon] purifies at 
first. You create the image then draw it into yourself. 

In Anavopaya [the Individual Means] you must be aware [of the centre] 
between two breaths. Move in and out with awareness. (True repeated) recitation (of 
Mantra) is [the practice of] observing one object then another object [mindfully]. These 
are the beads of the rosary of this japa [repeated recitation of Mantra]. Sakti is the sütra 
[thread] that threads through the beads. The thread is the reality of the beads. It is away 
from bhava [Being] and abhava [Nonbeing] (one bead and another bead). Observe this 
universe through every sensation of sound and taste etc. This is Saktopaya [Empowered 
Means]. This is real japa. The (repetition of Mantra) (called) paficalaksa [(japa) literally 
of 500,000 repetitions] [actually consists of mindfulness of the] five points of awareness 
ranging from srsti [emanation through to persistence, withdrawal, obscuration up] to 
anugraha [grace]. Laksa means centre of awareness. It does not mean (the number) 
100,000." 

7" Also quoted below ad 1/182cd-183ab. 

78 VBh 146 (144). The word ‘dhyana’ means both meditation in the sense described and 
also ‘visualization’. The ‘dhyana’ of a deity is normally understood to be the 
visualization of its anthropomorphic form with hands and faces etc. Recollection of 
Siva's form described in this way the scriptures is a thought construct. Moreover, to 
visualize Him in this way implies that the mind is engrossed in duality, whereas true 
meditation on Siva is a state of awareness in which He is experienced as one with one's 
own essential nature. True meditation is the reflective awareness aware of the object of 
meditation as one's own Self. Sivopadhyaya: 

niscala prarüdhà, nirakara nànollekhasünyà, nirasraya kandahrd- 
dvadasantadyasrayahina 
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Of such kind is (this) meditation.”” ‘Going’ (gama) is in the sense of 
‘movement’, that is, the dynamic state (gari), and ‘coming’ (agama) is the 
absence of movement, which is being stationary (sthdna). (The object of 
meditation) is ‘located’ in the aforementioned fourteen-fold support," which is 
the ‘plane’ secondarily characterized by these two. Thus, it is ‘supreme’, that 
is, (completely) full (and unconditioned), and so (the Yogi with a pure mind 
who meditates on it) ‘attains Supreme Siva, Who is called Bhairava'. The 
meaning is that he attains (unifying) penetration (samavesa) into Him. 
(Moreover,) he attains Siva not only by meditation but ‘also by the repeated 
recitation of Mantra (japa)’. 


What is this repeated recitation of Mantra? With this doubt in mind, he 
says: 


TTT TT: I UTSTHISWETTd: 11-22 |i 
tatsvariipam japah prokto bhavabhavapadacyutah V 89 I| 


The repeated recitation of Mantra that is free of the polarities of 
Being and Nonbeing, is said to be His own nature. (89cd) (90cd) 


‘His’, that is, Siva's ‘own nature’ is essentially the supreme form of 
Speech (paravac) which is the nature of the Self. In other words, contemplated 
repeatedly, it is ‘the repeated recitation of Mantra’. Thus it ‘is free of the 
polarities of Being and Nonbeing’. In accord with the aforementioned 
teaching, it is the essence of the pure reflective awareness of the consciousness 
that shines radiantly in the middle (between) them. This is the meaning. That is 
said (in the following verse): 


"The contemplation (bhávand) that is experienced (and takes place) 
repeatedly again and again in the supreme state is here (according to this 
scripture) the repeated recitation of Mantra (japa). It is the spontaneous Sound 
(of consciousness). Such is the nature of Mantra that should be repeatedly 
recited"! 


“‘Immobile’ means fully developed. ‘Formless’ means devoid of many manifestations. 
"Unsustained' means devoid of supports such as the Root, the Heart, and the End of the 
Twelve.’ 

7? Emend evarividho dhyata to evarividhari dhyanarn. 

7" Listed in verses 87-88. 

7!" VBh 145 (143). This verse is also quoted in SvTu ad 2/137cd-139ab. Sivopadhyaya 
explains: 

pare bhàve vi$vapürane svasvabhave ya bhāvanā vimarsanà aham eva paro harsah 
Sivah paramakaranam | (SvT 4/399cd) ityadirüpà bhàvyate saripádyate | sa eva nadah 
akrtaküharnvimarsátmà japantyo devah | ya bhavana nispadyate sa japah iti anvayah | 
japyam aha svayam nado mantrütmà iti prthan mantrah prthaħ mantri na siddhyati 
kadacana | iti nyayat | atra süksmavastüpadesamaye Sastre |l 
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In this way it is said that the act of abiding in the ‘attribute of the group’ 
is (the same as) being established in Rama (ramastha). The same is stated in the 
venerable Trisirobhairava (where we read): 


‘Moving, standing, dreaming, waking," opening and closing the 
eyes, running, jumping, exerting an effort, experiencing the energies (of the 
senses), the (various) forms of the intellect (buddhi), entities, names and 
countless actions — this is said to be the fourteen-fold delight (rāma). 

It is pervaded by Siva, the God of the gods, Who is the Supreme Self, 
present within all existing things, whose auspicious characteristic is (His) many 
forms.™ He who, with a mind free of impurity, meditates on (this,) the 


‘Contemplation’ is the reflecting awareness ‘within the supreme state’, that is, 
within one's own essential nature that fills everything. It is experienced, that is, comes 
about in the form of ‘I myself am the supreme Harisa, Siva, the supreme cause’ (SVT 
4/399cd). That is ‘(unstruck) Sound’, the deity who should be repeatedly recited, the 
nature of which is the reflective awareness of the uncreated ego. The connected sense is 
that the contemplation that is generated (thereby ) is the repeated recitation of Mantra. 
The ‘Mantra that should be recited’ is said to be the spontaneous Sound (of 
consciousness), the nature of which is Mantra. Thi because the teaching is that 

‘separate from the Mantra (he recite: Mantra is never successful’, 
‘here’ according to the scripture that consists of the teachings concerning the subtle 
reality." 

Abhinava also quotes this verse in IPVv 2, p. 262 where he writes: nanu yadi 
Sabdavartanam japas tadavicchinne | kalabhedam rati. paravagriipe | katham 
Japavyavaharah | àvartanasya hi vicchidya vicchidya yad udiranam, tad eva rüpam | 
paravasthayam iti sakrdvibhütatvavat. sakrd dvartanam eva tatra japa iti yávat, 
üvartanavyavaháras ca tatra udayamütre | sakrcchabdena tu ekavüravücinü 
sadárthaparyáyena và vicchedasankà nivarita, yathoktam prak svarasodità iti | yas tu 

bhityo bhüyah pare bhave bhavana bhavyate hi ya | 

japah so ‘tra svayam nado mantrátmà japya idrsah M (viO bhaiO 145) 

iti parüdasayam api àvartanavyavahürah, sa — sprsgiàyüm — asyüm 
pasyantimadhyamádaréapatitàyam dasayàm | 


‘Surely, if the repetition of Mantra is a continuous round of words, how can the 
activity of repetition of Mantra take place within the nature of Supreme Speech which, 
being undivided, is not affected by temporal division? The utterance of a round (of 
sounds) takes place by separating (one sound from another) repeatedly, and that itself is 
its nature (rüpa). In the supreme state, the repetition takes place once (atemporally) like 
a single flash (sakrdvibhátatva), and repetition of Mantra is like a continuously repeated 
action there when it has just arisen. The word ‘once’, that denotes (something that takes) 
place a single time or one that is synonymous with ‘always’, removes the doubt that 
there is a break. As was said before, ‘(Speech) arises spontaneously’. (Abhinava then 
quotes VBh 145 (143).) Thus (according to this teaching,) continuously repeated action 
takes place on the supreme plane also as (takes place) on this plane, that has fallen to the 
level of the mirror of the Speech of Vision and the Middle One.’ 

7? Read with MSs Ch, N, D: jágrann for jágrad. 

7 The compound anekakaralaksmana — ‘whose auspicious characteristic is (His) many 
forms’ — is not correct Sanskrit. As an adjective agreeing with *sivena', it should be in 
the same instrumental case, i.e. —/aksmanena, but this would entail that the seventh 
syllable would be guru, whereas it should be laghu. MSs Ch, Ñ, T, and D record a lectio 
facilior 


TANTRALOKA 241 


supreme object of meditation located on the plane of ‘going and coming’ 
(gamagamapada), by suppressing just (his) memory alone (which is the 
source of thought), attains Supreme Siva, who is called Bhairava, by the 
repeated recitation of Mantra (japa) also. The repeated recitation of 
Mantra that is free of the polarities of Being and Nonbeing is said to be His 
own nature. ^ 

fcvgSurely (one may ask.) it is generally said everywhere that the 
sphere (visaya) of meditation is an object of meditation which has form and is 
separate (from the meditator).'^ Moreover, it is said that the repeated recitation 
of Mantra is centred on (the Mantra) that is to be recited, which is the object of 
denotation of the denotator, the nature of which is thought (vikalpa). Here, on 
the contrary, both are (said to be) pure reflective awareness (paramarsamatra) 
which is at one with one's own nature.”'° How is that? With this doubt in mind, 
he says: 


Degrees of Freedom and Obscuration 


wem qd xamredumpfeqg. | 
areca AAT 11 qoi! 


tad atrapi tadiyena svatantryenopakalpitah | 
diirasannadiko bhedas citsvatantryavyapeksaya I 90 Il 


Here (in this case) also, (it is clear that) the difference (between the 
means to realisation) conceived by (the Lord’s) freedom as being, for 
example, (more or less) close or distant (from their goal)" is with regards 
to (the degrees of) freedom of consciousness (citsvatantrya). (90) (91) 


Here (according to us), ultimate reality is the Supreme Lord alone, who 
is the free Light (of consciousness), because His essence is just the (pure) 
reflective awareness of supreme ‘I’-(consciousness) alone. The plurality of the 


—laksaná, which means the same, nor does it solve the problem. We must accept that the 
Sanskrit of the text in this place is deviant metri causa. 

7^ MSs K, Ch, Jh, and D read: tatsvarüpo for tatsvariapam. In Abhinava's citation, MSs 
Kh, Ch, D and read ratsvarüpo for tatsvariipam. These variant readings in the MSs 
would suggest emending to them. But that is not supported by Jayaratha, who certainly 
comments on the reading tatsvariüpam. 

75 MSs K, Ch, Jh, Ñ, T, and D read vwyatiriktákáradhyeyavigayatvam for 
vyatiriktasakaradhyeya-visayatvari — ‘the sphere (visaya) of meditation is an object of 
meditation which has form separate (from the meditator).’ 

76 Note that here Jayaratha is pointing out that it appears that Abhinava's exegetical 
model does not conform to scriptural revelation. Indeed, it cannot, strictly speaking, 
simply because the sophisticated Pratyabhijfid notion of ‘reflective awareness’ 
(paramarsa, vimarSa etc.) is unknown to it, or as these exegetes would prefer to say — 
explicitly known to it. Accordingly, Abhinava now presents (from verse 90 (91) to 93 
(94)) a brief exposition of Pratyabhijfia doctrine applicable to this context as a 
conclusion to the teachings he has drawn from the Trisirobhairava. 

7" Cf. below, 1/209. 
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means to attain it is conceived by Him according to the difference between 
those who are to be instructed. Thus, the means that has arisen as predominantly 
based on the freedom of consciousness is said to be ‘close’ (to the goal). 
Otherwise, (any) other (one) he says is ‘distant’. Similarly also, the means for 
any given person (is determined) in relation to the proximity of the goal. This 
should not be a reason to be confused because, as will be explained (further 
ahead), the relationship between the means and the goal is such that they lead to 
one another? (so those who are at a lower level and need to practice inferior 
means pass through them to higher ones). 
He concludes this (point by saying): 


Ud queen | 
GO ERUD aa WE: dH egi 


evar svatantryapürnatvád atidurghatakary ayam | 
kena nama na rüpena bhasate paramesvarah W 91 || 


In what form does the Supreme Lord not appear by virtue of the 
fullness (of His) freedom in this way? (Verily,) He accomplishes miracles!” 
(91) (92) 


The ‘form’ (in which Siva appears) is as each one of His (countless) 
energies. This is the meaning. Thus, he says: 

ferait menga: | 

aama fs rer TAA 11 8211 

zr frd Wet SIT | 

sarene: aip 11 «2 


niravaranam àbháti bhàty avrtanijátmakah | 
avrtànàvrto bhati bahudhà bhedasangamat I 92 || 

iti Saktitrayam nathe svatantryaparanamakam | 
icchadibhir abhikhyabhir gurubhih prakafikrtam || 93 || 


7" This is the means pertaining to Siva. Abhinava begins his exposition of this means to 
realisation, to which Chapter Three is dedicated, by stating that whereas No Means is 
the direct experience of the Light of consciousness, this, the highest means, is based on 
the discernment and hence application to the freedom of that Light. 

7? The goal of one means serves as the means to a higher goal. Thus, in one manner of 
development, the means lead to one another, to finally reach the ultimate goal. It is also 
possible for a means to reach the goal directly. See below, 1/143. 

7? The text says that Siva is atidurghatakürin, which literally means ‘one who does 
what is most difficult to accomplish’. ‘Doing what is most difficult to accomplish’ 
(durghatakaritva) is commonly said to be a defining characteristic of Siva’s freedom, 
that is, His creative autonomy (svatantrya). 
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(Siva) manifests free of obscuration. He manifests having obscured 
His own nature. He manifests as both (partially) obscured and unobscured. 
By associating with duality (and diversity He manifests) 
(bhedasamgamat)”' in many ways. Thus, there are three powers within the 
Lord (corresponding to these three conditions). (My venerable) teacher"? 
has clearly elucidated (their nature) as being those named will, (knowledge 
and action), otherwise (collectively) called (His) (creative) freedom 
(svatantrya).? (92-93) (93-94) 


He is ‘free of obscuration’ because He is the pure light (of 
consciousness), and ‘covered’ because of the emergence of the impurity of 
duality (bheda). (He is) ‘both (partially) obscured and unobscured' because 
of the subtle indication (asütrana) of the impurity of duality (that takes place) 
even though He is pure noetic consciousness (jfidna). Thus, (He poss s) a 
supreme, inferior and middling state and (shines) ‘in many ways’, that is, 
because of the multiplicity of the objects of desire etc., (He is) of many kinds. 
This is the meaning. 


Even though (Siva) is free of obscuration, duality is present (there, but) 
just as a latent tendency (vāsanāmātra), because it is (constantly) in the process 
of being denied (nisedhyamana).™ The word ‘thus’ refers to (Siva's) own 


™ No obscuring covering veils consciousness in the highest level of practice of the 
Divine Means (sambhavopaya). Veils separate Siva from the individual soul at the other 
two lower levels of practice. They are fully in place at the lowest, individual level of 
practice (@navopaya) in which duality prevails, but only partially so at the intermediate 
level of the Empowered Means, which is that of unity-in-diversity. 

Abhinava explains in his Tantroccaya: ‘The manifestation of (Siva's) own 
nature is His freedom. And that (can) take place instantaneously when he whose body is 
destroyed (at death), there at that very moment (possesses) Siva's nature (sivatd) (see 
below, 13/130cd and TSà p. 120). Or else (this may be brought about) gradually and in 
three ways, that is by the empowered and other (means). This is what we are (about to 
explain). And it is said: 

"This Self, who is free and whose form is Light, obscures its own nature. Then 
again it reveals this, Siva's aesthetic delight (rasa), either all of a sudden or gradually 
(part by part — kramasah).’ (TSà p. 7) 

7? Jayaratha takes gurubhif to mean ‘teachers’. I take this be an honorific plural 
referring to Sambhunatha, who taught Abhinava Trika. It not at all likely that there were 
many Trika teachers of this novel teaching concerning the three categories of means to 
realization to which Abhinava is alluding. If this is correct, here we have evidence that 
Abhinava learnt the basis, at least, of the categorization of practice (upayabheda), which 
is not found in the scriptures in the form he presents it, from his Trika teacher. 

73 See above, 1/2-4; cf. $Dr 1/3-4. The three powers of will, knowledge and action 
operate predominantly in the practice of the Divine, Empowered and Individual Means, 
respectively. They are embodied in the Trika Goddesses Para, Parüparà and Aparà. 
Together, they are Siva's freedom (svatantrya). 

7 The trace of duality present in Siva is only as that which is denied by the oneness of 
His infinite, unlimited Being. 
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(unobscured) nature." Thus, the teachers who have brought these scriptures 
down (to earth) have revealed that (Siva nature) is the three manifest powers, 
Para (Parapara and Aparà,) (who correspond to Siva's) unobscured (veiled and 
unveiled, and obscured form, respectively,) that are called (individually) will, 
(knowledge and action) as the field of Operation (visaya) of the Supreme Lord, 
and are (collectively) called the power of (His creative) freedom. Thus, (the 
view that) ‘He possesses many powers amounts to (His) inseparable union with 
that one power" "^ has been established. 


(Siva's) possessing many powers is the reason that impels those who 
name (Him as they do). Thus, he says: 


The Etymology of the Names of Bhairava, Deva and Pati 


eat erature: wee: mR | 
mada afd: wur fra: d ovid 


devo hy anvarthasastroktaih $abdaih samupadisyate | 
mahabhairavadevo ‘yam patir yah paramah Sivah | 94 M 


(The nature of) God (deva) is taught by means of words stated in 
the scriptures (that serve as etymologies), the meanings of which are in 
accord with His nature. He is this great Bhairava, the Lord (Pati) and 
Supreme Siva.”” (94) (95) 


7* Jayaratha is saying that the word ‘thus’ (iti) is with reference to Siva’s essential, 
unobscured nature and its power. This is described in the remaining part which is 
introduced by the word ‘thus’. 

7* Above, 1/66ab (1/66cd). 

7? Justified by the common belief that the name given to a deity or supernatural being 
reflects its nature, its etymology, even if not philologically fully correct, is a standard 
didactic device. Moreover, it may serve as a means to upgrade the being named, and so 
too integrate him or her into diverse traditions and their teaching. Thus Sanderson 
(2006: 62) observes: ‘For the unlearned, we may suppose, the name was adequately 
explained by its literal meaning (‘The Terrible’), since its bearer is associated with the 
cremation grounds and requires alcoholic and non-vegetarian offerings, even human 
sacrifices. These associations, however, make him an unlikely candidate for the role of 
the Absolute, The nondualist tradition therefore overlaid the basic meaning of the name 
with more appropriate interpretations.’ Several didactic etymologies are presented in the 
TA and the commentary, beginning with that of Ganapati above (1/22), and below Deva 
(1/103ab-106ab (1/103-106)), Pati (i.e. Siva) 1/104ab (1/104), Para (TAv ad 3/236), the 
twelve Kalis 4/148-172 and commentary, Kali (4/173cd-176), Malini (5/132d-133cd 
(5/131d-133ab)), Kalasamkarsini (15/346-347cd), Matrsadbhava (15/347cd-349ab 
(15/347cd-348)), Mahapreta (15/310) and also Trigirobhairava (MV V 1/395-397). 
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‘The etymologies in the scriptures’ are those arrived at through 
grammatical analysis (vyutpatti),”* semantic etymologies (nirukta), and those 
coherent with the statements in the scriptures (samavayika).’”° 

He (now) states (what they are): 


ugs RFE «uu 
amfa- 

zaen È a: | 
spi TA- 

Amfi RaT ÒT 11 esu 
TANERIS- 

Taa 3 a | 
PONET- 

ay E F Fe: || $600 
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7* Read vyutpattaih for vyutpannaih. 

™ Read with J and Ñ, sámavàyikaih for sámayikaih. Cf. Sanderson in Samarasya note 
123, quoted by Büumer (2011) p. 67 note 1: *By the disciplines of text-analysis I mean 
grammatical analysis (vyutpatti) and semantic analysis (nirvacanam). Both provide the 
exegete with considerable room for manoeuvre. He needs to show only that the meaning 
he attributes to a sentence does not infringe the rules of grammar. It is not necessary to 
consider how far the expression of that meaning through the words conforms to normal 
usage, word-order or the like. It is enough that the meaning is not grammatically 
impossible. Semantic analysis is even more flexible. It enables an exegete to insert the 
meaning he seeks by deriving a word artificially from the meaning of verbal roots that 
resemble the sounds or syllables that compose it (aksaravarnasamanyat); see Kahrs 
1998, p. 37 quoting Yaska: aksaravarnasamanyan nibrityat ‘one may analyse on the 
basis of similarities of syllables or sounds.’ Abhinavagupta echoes these words in PTv 
p. 268, Il 23-24 (KED p. 241): tatha ca vedavyakarane paramesvaresu *ca $üstregu 
(conj. sastresu Gnoli, KED) mantradiksadisabdesv aksaravarnasamanyan nirvacanam 
upapannam ‘Tn the explanation of the Veda and in [explaining] such words as mantrah 
and diksá in the Saiva scriptures it is proper to analyse meaning on the basis of 
similarity of sounds or syllables.’ 
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gfafasemmrenit: | 


visvar bibharti posana- 

dhàranayogena tena ca bhriyate | 
svavimarsatayà rava- 

rüpatas ca samsarabhiruhitakre ca \ 95 ll 
samsdarabhitijanitad 

ravat paramarSato ‘pi hrdi jatah | 
prakatibhütam bhavabhaya- 

vimarsanam saktipátato yena | 96 Il 
naksatraprerakakala- 

tattvasamSsosakarino ye ca | 
külagrásasamadhàna- 

rasikamanahsu tesu ca prakatah V 97 || 
sahkocipasujanabhiye 
yasGm ravanam svakaranadevinàm | 
antarbahiscaturvidha- 

khecaryádikaganasyàpi \\ 98 Il 
tasya svami samsara- 

vrttivighatanamahabhimah | 


(God is called Bhairava for the following reasons). A) He sustains 
(bibharti) the universe by nourishing™ and supporting it and is sustained 
by that. Again (He is called Bhairava) by virtue of His nature as the 
(cosmogonic) resonance (rava)"' (of consciousness)? as His own reflective 
awareness." B) He helps those who are frightened of transmigratory 
existence (sarisárabhiru)."* C) He is born within the Heart (of one's own 
consciousness) by the cry (rava) born of the fear (bhiti) of transmigratory 
existence or by the contemplation (of Deity stimulated by that fear)."5 D) 


7? Read posana- for pürana-, as Jayaratha apparently does and Sanderson (1990: 75) 
suggests. 

7" Read ravarüpatas for rava rüpatas. 

™ According to the first etymology, Bhairava’s name is derived from the roots ‘bhr’, 
meaning to sustain and nourish, and ‘ru’, to shout. These two roots, along with ‘vam’, 
which literally means to vomit, understood metaphorically as ‘to emit’, are the ones that 
most commonly appear in the less elaborate etymologies we find in the Tantras and 
commentaries. Examples are those in the Vijfanabhairavatantra (130) and in the 
Kubjika Tantras (see below, note 1,749). The series of etymologies Abhinava presents 
here are largely taken over by later teachers, including Ksemarája in his commentary on 
Svacchandatantra SvT 1/1-4ab and Sivopadhyaya on VBh 130 (128). See Sanderson 
2006: 62-63. 

75 Read with MSs K, Ch, Jh, Ñ, T and D: svavimarsatayà for savimarsataya. 

™ From the roots, ‘bhi’, ‘fear’ and ‘av’, ‘protect’. 

75 From ‘bhirava’ ‘a cry (for help born) of the fear of transmigration in the hearts of 
those who invoke Him’. The form ‘bhairava’ thus means ‘He who is born from this 
cry’. 
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(He is called Bhairava because the liberating) reflection on the fear (due to 
this) fettered existence (bhavabhaya) is rendered lucid by the descent of His 
power (of grace) (Saktipata). E) He is clearly manifest in the minds of those 
who delight in the contemplation that devours time that (thus) completely 
exhausts the principle of time that impels the constellations."* F) He is the 
master of the goddesses of the senses whose cry (ravana) frightens 
contracted souls" and (also) of the internal and external hoard of the four 
kinds (of Yoginis,) starting with those who wander in the Sky (of 
Consciousness) (khecari).”* G) He annihilates the ongoing course of 


7% The word ‘bhairava’ is here derived from ‘bha’ meaning ‘star’ and the root ‘ir’, to 
push, impel or move. Together they form the word ‘bhera’ which is understood to mean 
time. The last syllable — ‘va’ — is interpreted as a derivative of the root ‘vai’, to exhaust. 
Thus the 'bheravas' are those who exhaust (vayanti) time, while Bhairava (derived from 
‘bherava’) is their inner nature. 

Although such etymologies are common to many schools, they often add 
features that adapt them to their perspectives. Here it is clear that this and the following 
one are adapted to the Krama system’s perspective. Moreover, whilst the other 
etymologies listed here are commonly found in some form in the textual sources, these 
two are unusual. One wonders whether Abhinava formulated them himself. The lack of 
reference to a textual or traditional authority here may be a sign that he did indeed do so. 
Either way, it is clear that he means to integrate into his exposition, as he does in many 
other cases throughout his Tantrdloka, a Krama view which centres on the relationship 
between time and non-temporal consciousness. 

77 According to this didactic etymology, the word ‘bhairava’ is a compound referring to 
those powers ‘whose shouting instils fear’, of which Bhairava is the Lord. 

7 Abhinava describes these groups of Yoginis in the PTv (p. 41), where he identifies 
their source as the Skyfarer (Khecari), the Goddess of Consciousness, who figures in the 
Krama teachings as the fundamental nature of four spheres of these Yoginis, identified 
as energies of perception operating within the four domains of progressively unfolding 
cognitive consciousness. He writes: 


“(The energy of consciousness is called the ‘skyfarer’) because, abiding in the 
‘sky’, that is, (the Absolute) Brahman which is undivided (oneness) (abhedarüpa), 
‘fares’ (through it in the sense that) she brings about the knowledge of the object of the 
senses (visaya). In this way, She is responsible for the behaviour (of the perceiver, who) 
avoids (what is undesirable) and takes up (what is) and the like, (even as She) abides in 
(the perceiver’s) own nature. Thus, the Skyfarer is both the inner and outer senses and 
their respective objects, such as (the inner sensation of) pleasure and the (outer 
perception of the colour) blue and the like. The powers that move in the Sky (of 
consciousness), namely, 1) Vyomacari (Skyfaring, i.e. Khecari), 2) Gocari (Faring in the 
Field of the Senses), 3) Dikcari (Faring in the Directions), and 4) Bhücari (Faring on the 
Earth) are, in due order progressively, 1) the plane of the Void, in which the relationship 
between subject and object has not (yet) arisen; 2) the outpouring of perception, which 
is pure consciousness alone; 3) the outpouring of the (initial) indication (di$yamàna) of 
duality, consisting of the inner oneness associated with the aspect which is objectivity; 
and 4) the clearly evident prominence of duality. (Thus,) these powers, on the basis of 
the (holistic) principle expounded previously, are in reality not separate from the 
Skyfaring power, who by her very nature wanders freely (in the unlimited expanse of) 
her own (conscious) nature. Thus, the power of the Supreme Lord is just one. As is said: 
“His powers are the entire universe, while the Great Lord is the possessor of power.’ 
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transmigration and so is the Great Terrible One." (95-99ab) (96-100ab) 

A) ‘He sustains (bibharti)’, supports and nourishes (the universe), 
because it pours out (into manifestation) as adhering (sarnlagna) to the screen of 
His own nature. And He is sustained and nourished ‘by that’ universe, because 
(in His immanent aspect) He shines radiantly everywhere as the universe. He is 
‘the (cosmogonic) resonance (rava) (of consciousness)’, because it is (his) 
very nature to resound (Sabdana), and so according to this etymology, (He is) 
Bhairava because (He) ‘sustains’ (bharana) and ‘resounds’ (ravana). 


Note that Ksemarája's conception of these energies is not quite the same. He 
sees them as derivations of a fifth higher sphere populated by the energies of 
Vāmeśvarī. Ksemaraja explains that they are the ‘Vama energies (so called because 
they) run counter (vamdcdra) to sarisára (for the awakened yogi) and (because) they 
emit (vámanti) the universe of unity and diversity along with the essence of duality 
(bheda). They loudly proclaim and emit the essence of diversity (for the ignorant) and 
bestow the essence of oneness (abheda) which is unity and multiplicity (bhedabheda) 
(to the awakened), As their foundation (and source), their mistress is (this) one goddess 
alone.’ (SpSarh p. 20) Ksemarája goes on to present the four spheres of energies a 
operating within 1) the plane of the subject — Khecari, 2) the plane of the inner mental 
organ (antahkarana) — Gocari, 3) the ten external es, five of sense perception 
(buddhindriya) and five of action (karmendriya) — Dikcari, 4) the five sensations which 
are the objects of the senses. Projections of Vámeévari, the one fundamental energy of 
consciousness, they operate the same way, binding the unenlightened, whereas, on the 
contrary, they sustain the insight of the liberated by manifesting nonduality in all these 
spheres, For details, see Dyczkowski 1992a: 69-70 (= SpSam p. 20-21 cf. SpNir p. 37- 
38), Dyczkowski 1987: 129ff., and Sanderson 2006: 69-70. 
™ Evidently basing himself on these verses, Ksemaraja says in SvTu ad 1/1-4ab: 

‘Bhairava’s nature is to fill (bharana), cause to resound (ravana) and emit 
(vamana) the universe. According to the etymology (of his name), he is the freedom 
from fear of those who are timorous, that is to say, he bestows freedom from fear to 
those who are in the world of transmigration. Fear is the fear (bhi) which is the fright of 
transmigratory existence. ‘Sound’ (rava), is the cry created by that (fear). The ‘sound of 
fear’ (bhirava) that arises from that is the unconscious response (sphurita) of those who 
cry out. (Bhairava) is he who by means of the descent of the power (of His grace) 
elevates the one who, engaged in reflecting on the fear of transmigratory existence, cries 
out in fear. Time that impels (irayati) the stars (bha), that is, the constellations, is 
‘bhera’. Those who make it pass (vayanti) are ‘bheravas’. They are the yogins who are 
the gourmets (that enjoy the aesthetic delight of) the contemplative absorption that 
devours time. This (Bhairava) is their inner nature. The sound (rava) that frightens 
fettered beings is the reflective awareness of the differentiated energies (kala) that arise 
etc. from the Aggregate of Sounds (of the phonemes). The sounds of fear are the 
goddesses of consciousness, that is, the wheels of Khecaris, Gocaris, Dikcaris and 
Bhücaris. Their lord is this Bhairava. ‘In this way Bhairava is frightening and intent on 
destroying transmigratory existence, because the etymology (of his name) has been 
given in this way in the Agamas and because his nature has been explained in accord 
with the meaning (of his name) by the venerable Brhaspati in the Sivatanu." 


Drawing no doubt from Ksemaraja and Abhinava, MaheSvarananda presents 
the same etymologies of the names Bhairava and Deva in his Mahārthamañjarī (p. 172- 
173). 
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B) Bhairava is He who ‘helps those who are frightened’. Fear is the 
instrumental cause of transmigratory existence; thus, He bestows freedom from 
fear to those who are subject to transmigration. This is the meaning." 

C) Fear (in this context) is the fright of transmigratory existence. The 
‘ery’ born of that is the cry (for help) which has as its object the Lord, or else it 
is the reflection (on the Deity) that is born from that. Thus (He is called) 
Bhairava who shines in the Heart, which is the plane of ultimate reality, of those 
who cry out (to Him) and reflect (on Him)."! 

D) (He is called) Bhairava because the cry (rava) of fear (bhi) (one 
experiences due to this) fettered existence (bhava) is the ‘reflection’, that is, 
discernment, of which this (cry) is the cause, by means of the descent of (His) 
power (of grace) (saktipáta) (it invokes). The point is that this (cry) itself is the 
instrumental cause also of dispassion from transmigratory existence. 

E) ‘The principle of time’ consisting of moments etc. is (called) 
‘bhera’ because it impels (irayati) the constellations, that is, the shining stars 
(bhani). The ‘bheravas’ are yogis who ‘completely exhaust’ without residue, 
time, that is, they overcome it and (so) make it to pass (vayanti), (their) attention 
well fixed on the contemplative absorption (samadhi) that devours time. He 
who is (their) Lord (swamin) ‘is clearly manifest’ and shines radiantly within 
them as (ultimate) reality, (and so is accordingly called) Bhairava. 


7? We could also understand Abhinava here to mean that one who is afraid of 
transmigratory existence and desires liberation from it is protected by Bhairava. 

7% Bhairava's expanded state of consciousness can be experienced in moments of 
powerful psychic intensity, as when one is very frightened. By attending closely to the 
consciousness which is the source of these intense emotions, Bhairava manifests to His 
devotees. As the VBh (verse 118) teaches: ‘At the beginning and end of sneezing, in a 
state of fear or sorrow, (standing) on top of an abyss or while fleeing from a battlefield, 
at the moment of intense curiosity, at the beginning and end of hunger; such a state 
comes close to the experience of Bhairava.’ (translation by Bäumer). Cf. verse 22 of the 
Spandakárika: *Spanda is stable in the state one enters when extremely angry, intensely 
excited, running or wondering what to do.' See Dyczkowski, 1992, p. 100-102, 158- 
159, 223-224 and corresponding notes. 

Notice, by the way, that the Spandakarikd is most probably following the 

Vijfiánabhairava, which in all probability preceded it. What has happened is that the 
experience of the dynamism of consciousness — spanda — has replaced the experience of 
Bhairava as the ultimate experience. In the scriptural sources, notably the 
Jayadrathayámala, the term *spanda' frequently occurs as the dynamism of the Kali 
Krama. Ksemaraja was quite right in identifying the Spanda teachings as those of ‘secret 
tradition’, that is, Krama. His frequent citations from the VBh in the course of his 
commentary on the Sivasütra similarly imply that he understood them to be closely 
related. 
7? The well-known word samādhi literally means ‘gathering well together’. It thus 
appropriately denotes the highest levels of concentration, for example, in Buddhist 
sources (as the last and highest stage of the Noble Eight-fold Path), and in the Yogasütra 
and related sources. Some have suggested the translation ‘trance’, because this state of 
intense concentration is so completely absorbing that it may be accompanied by loss of 
consciousness of the outer world. In this case, one could argue that it is a ‘trance’ that 
consumes time. But as the word ‘trance’ has a series of other connotations (such as 
possession), I prefer the more usual translation, even though forms of samadhi taught in 
certain Tantras are indeed much like ‘trance’. 
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F) The powers of the senses are the goddesses of the senses ‘of the 
fettered souls (whose consciousness is) contracted’, and consist of the 
perception of duality. Their ‘roar’ is the reflective awareness of the (obscuring) 
energies of the letters ‘K’ etc. that arise out of (Bhairava in His aspect as) the 
Assembly of Sounds (of the phonemes)" that ‘serves to frighten’ (the fettered 
soul) by generating each (experience of) pleasure and pain. In the same way, 
‘the internal and external group of four kinds (of Yoginis,) starting with 
those who wander in the Sky (of Consciousness) (khecari) that are the 
subject, object (means of knowledge and the noetic consciousness that 
encompasses them called) Khecari, Gocari, Dikcari and Bhücari, are the 'sounds 
of fear (bhirava) . This Bhairava is master of them (all). 

G) He is ‘the Great Terrible One’, that is, the fierce one (who 
annihilates the ongoing course of transmigration). Thus, he has been denoted by 
convention here (in our scriptures) by the word Bhairava. This is the overall 
sense. 

He concludes this (saying): 


tha ifo RÀ- 
vad: Gea: MÈ lge 


bhairava iti gurubhir imair 
anvarthaih samstutah Sastre |l 99 |l 


The teachers" praise Bhairava with these etymologies in the 
scriptures. (99cd) (100cd) 


™® Just as Matrka is the aspect of the Goddess when Her body is contemplated as 
consisting of the fifty letters of the alphabet, similarly Bhairava is Sabdarasi — the 
Assembly of Sounds when His body is contemplated in the same way. The deities who 
govern the letters, which are their embodiments, are female Matrkàs in the first case and 
male Bhairavas in the second (for the Trika explanation of the relationship between 
them, see below 3/198). When their true divine nature is recognized, the energies and 
powerholders of the letters are liberating; otherwise, they generate the thought 
constructs that bind the fettered soul. Cf. SpKa 45: ‘He who is deprived of his power by 
the forces of obscuration (kalā), and a victim of the powers arising from the Assembly 
of Sounds, is called the fettered soul.’ 

™ Whereas Abhinava draws from a text — the Sivatanusastra by Brhaspati — for the 
etymology of the word ‘deva’ 
— god - in the following passage, he attributes the didactic etymology of the name 
Bhairava to ‘teachers in the scriptures’. As Brhaspati was a Siddhantin, it is hardly 
likely that he was the source of that etymology also. According to Jayaratha, ‘the 
teachers’ are those who have brought down this or that scripture (to earth)’. Concluding 
his didactic etymology of the words Bhairava and Deva in his commentary on the 
Svacchandatantra (SvTu 1/1-4ab), Ksemaraja states that: tatha bhairavo bhisanah 
samisáravighatanaparah, evam ügamesu niruktatvat, Sribrhaspatipadaih śivatanāv 
anvarthavyakhydta-svariipatvac ca | ‘In this way Bhairava is frightening and intent on 
destroying transmigratory existence because the etymology (of his name) has been 
given in this way in the Agamas and because his nature has been explained in accord 
with the meaning (of his name) by the venerable Brhaspati in the Sivatanu." Ksemaraja 
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"The teachers’ are those who have brought down this or that scripture 
(to earth). They ‘praise’ (Bhairava) with these aforementioned ‘etymologies’, 
that is, with appellations that accord with (His) nature (artha). He is well known 
in ‘the scriptures’ (in general), as they do not assume (any) particular 
(difference with respect to one another in this regard),”* that is to say, He is 
mentioned everywhere (in them). Again, He is (also) properly ‘praised’ with 
‘etymologies’ that accord with His nature by presenting (His) capacity 
(sámarthya) to fill (bharana) etc. all the universe."5 This is the meaning. As is 
said (in the Vijfánabhairava): 


would thus understand the plural ‘teachers’ to be an honorific plural referring to 
Siva/Bhairava, the teacher of the Scriptures. Even so, one wonders whether Abhinava is 
also referring here to his teachers or just the one Sambhunatha reverentially in the 
plural, as we find just a little further ahead (1/(103ab) (103ef)) with reference to 
Brhaspati. Jayaratha notes that, according to him, ‘the reading ‘gurugaditair’ is the best 
reading.’ This can mean both ‘spoken by the teacher’ or ‘by the teachers’. In that case 
one could also translate this line as *Bhairava is praised by these teachers (or this 
teacher) of the scriptures with these etymologies.’ 

Certainly, some of these derivations are generally recognisable amongst the 
many we find in the scriptural sources, but even so there are some that are quite unusual, 
perhaps even unique. One is especially so, namely, the one that teaches that Bhairava 
impels the stars. His association in this way with the passage of time suggests a Krama 
influence, which is made clearly evident by the associated reference to Khecaris and 
other yoginis commonly found in Krama sources. We know that Sambhunatha 
sponsored a form of Trika that culminates at its highest level with the Krama Goddess, 
Tt makes sense that he should teach a corresponding form of Bhairava. 

Evidently basing himself on these verses, Ksemaraja presents etymologies of 
the words *Bhairava' and ‘deva’ in his commentary on the Svacchanda (SvTu ad 1/1- 
4ab). Reversing the order of Abhinava's presentation, he begins with the etymology of 
the word ‘deva’, and then goes on to this one of ‘Bhairava’. Here Ksemaraja concludes 
this passage by attributing the etymologies to Brhaspati. However, in the TA, only that 
of the word ‘deva’ is clearly attributed to him. It is unlikely that the other one is also his. 
It is clear from the numerous references drawn from his Sivatanu and other references 
that Brhaspati was a Siddhantin. It is very unlikely that he would focus on Bhairava 
specifically as ‘deva’ in this special way. Moreover, portrayed here with Yoginis well 
known in the Krama tradition, it is clear that he is the Bhairava of that tradition. We 
know of no such connection with the Krama in the surviving fragments of Brhaspati’s 
work, nor would we expect there to be. Thus, it appears that Ksemaraja understood 
Abhinava’s attribution of the etymology of the word ‘deva’ to Brhaspati to apply to that 
of Bhairava also. Indeed, this seeming attribution has been cause to pause for me to 
reflect also, but for the reasons given, this appears to be very unlikely. It is more likely 
that Abhinava compiled it himself from a number of traditional etymologies, and took 
the opportunity to present a Bhairava who is consonant with the form of Trika he 
champions, that is linked to Krama. 
™ Bhairava is the common form of Siva in all the Bhairava Tantras, regardless of the 
particular school to which they may belong. In other words, Bhairava, in one form or 
other, is the consort of all the goddesses, great and small, of the dominantly Sakta 
schools of the Bhairava Tantras. 
™© Cf. for example NT 21/74ab: bharanat prakriyandanar sa bhairava iti smrtah | ‘He 
is called Bhairava because he fills the (cosmic) eggs (visualized in their corresponding) 
manner (of worship). Ksemaraja takes this to be the standard etymology, evidently 
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‘(Bhairava is so called) because (He) fills (bhriyat) everything and 
causes it to resound (ravayati)."" He gives all things" and He pervades within 
everything. Thus, by uttering the word ‘Bhairava’ at length, (one becomes) 
Siva." 


drawing from one in SvTu 1/1-4ab here. However, the etymology he presents at the 
beginning of his commentary on the VBh is not the same: 


bhīrūņām abhayaprado bhavabhayakrandasya hetus tato 
hyddhamni prathitas ca bhiravarucam iso ‘ntakasyantakah | 
bhiram vayati yah svayoginivahas tasya prabhur bhairavo 
visvasmin bharanddikyd vijayate vijiánarüpah parah V 1 WM 


*He bestows freedom from fear to those who are fearful. He is the cause of the 
cry of the fear of transmigratory existence. Experienced in the abode of the heart, He is 
the Lord, the destroyer of death, of those who are in agony with the cry of fear. The 
Lord of He who transports time (causing it to pass) and is transported by his own 
Yoginis is Bhairava. He who, supreme, in all this (universe) fills etc. (all things) and 
whose nature is consciousness (vijfidna), is victorious.’ 


The point Jayaratha is making is that Bhairava is praised everywhere in His 

scriptures in a general way, His nature being such as the meanings of His name suggest. 
He may be praised without necessarily referring to any of His specific attributes to 
which these etymologies refer. Their purpose is not so much to supply etymologies of 
the names of a deity (however accurate or fanciful), but to serve as a means of praising 
it. Moreover, Jayaratha says that didactic etymologies (nirvacana) of Bhairava’s name 
such as those Abhinava presents are common in the scriptures, which is true. To 
illustrate his point, he quotes from the VBh as an example. 
™ This verse is quoted in TÀv ad 5/136cd-137ab (135cd-136ab). It reads racayati — 
‘deploys’ for ravayati — ‘causes to resound’. The reading here is as we find it in TAv ad 
1/99cd (100cd). It is the most generally accepted and so has been retained. However, 
when Jayaratha quotes this verse a second time, it appears that he accepts the former 
reading (i.e. ‘deploys’). Given the large variety of meaningful variant readings of the 
VBh in the MSs that may already have existed in Jayaratha’s time, it is not impossible 
that he accepted both readings. 
™ The printed edition of the version of this verse commented by Sivopadhyaya reads 
sarvago — ‘present everywhere’ for sarvado — ‘gives all things’. Clearly the former 
reading is redundant and is supported only by MS N, whereas the latter reading is found 
both here and the second time Jayaratha quotes this verse. 
7? VBh 130 (128). Instead of bhriyat — ‘because (He) fills’, the printed text of the VBh 
reads bhayd (Sivopadhyaya’s reading) and bhiyà (Anandabhatta’s reading, in which 
case the text says that ‘(Bhairava is so called because) He makes all cry out (ravayati) 
with fear (bhi).' Swami Lakshmanjoo explains that variant: ‘When you scream in fear, 
God is there. It is with the intensity of fear that you cry out to the Lord to protect you. 
You want His support. If God is there you are protected. You have to focus your mind 
on the meaning of Bhairava. You have to scream before the Lord, not before anybody 
else. The fear has to be extreme, the torture has to be intense. . . . ‘Bhairava’ means 
when you are afraid and scream, He is there. [He pervades] means He is all-pervading. 
He is there. When you want to explain [i.e. experience] this state of Bhairava, recite this 
word Bhairava in continuity and you will become Bhairava. When you yourself become 
Bhairava, what fear is there?’ (2002: 154-155) 

This is clearly a popular reading and appears to yield the most sense, so much 
so that one is tempted simply to emend the text here. But there can be no doubt that the 
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one Jayaratha quotes is also an early one. Indeed, even though it is not strictly 
etymologically correct, the perception of Bhairava as the sustainer of everything is 
widely prevalent. Thus, Abhinava begins his series of etymologies with that one and 
refers to it in the PTv (p. 63) where he writes: ‘Bhairava’s nature is to fill (and nourish) 
and He is the sound (rava) of the great Mantra’. In his Prabodhapaficadasika (verse 4) 
he says that 


‘he is the god Bhairava whose characteristic is to fill (and nourish) (bharana) 
the universe and by whose power the totality (of all things) is reflected in the mirror of 
his own nature." 


Accordingly, Abhinava accepts the reading ‘bhriyat’ (‘may he fill’) in his 
quotation of this verse in the IPVv (vol. 2 p. 214). Moreover, when Jayaratha quotes this 
same verse again below in TAv ad 5/136cd-137ab (135cd-136ab) we find the same 
reading. Jayaratha's introduction to this verse here removes any doubt that this is the 
reading Jayaratha had before him. The unanimity of the manuscripts of his commentary 
further confirms it. Again, it is a notable feature of the transmission of the text of the 
VBh that it is has preserved a surprisingly large number of viable variants. They are so 
many that both the 16^ century commentator Anandabhatta and Sivopadhyaya acentury 
later feel compelled to note several of them in their commentaries. Clearly, a complete 
study of the VBh requires an edition of the text on the basis of the largest number of 
MSs possible, whilst taking note of the major significant variants, 

Sivopüdhyàya prefers the reading bhayd (‘by means of the light’). According to 
him, the diphthong AI of the name ‘Bhairava’ denotes ‘the clearly evident (i.e. active) 
power of action’ of which Bhairava is the possessor and by virtue of which He is Siva. 
‘Thus’, he writes ‘the meaning of the word Bhairava is this: MaheSvara (represented by) 
the letter AI, the possessor of the power of action, causes everything to resound, that is, 
reflects on it by means of the light which is the light of consciousness.’ Anandabhatta 
who reads bhiya (‘due to fear’) explains that Bhairava ‘causes all this universe to 
resound, that is, ponder, due to fear. Or else he protects it (avati = raksati) by the 
reflective awareness that “I am all (this) mass of perceivables, that is, blue and (all else 
that is) not blue, pleasure and (all else that is experienced mentally that is) not pleasure.” 
Thus, one attains Siva by attaining stability of the experience that “I am everywhere 
internally and externally". 

Even so, Sivopadhyaya writes: ‘there are some who read ‘(Bhairava is so- 
called) because He fills (bhriyät) everything and causes (it) to resound (ravayati).’ That 
is not a sound (sádhu) (view). It would make sense if one were to establish (the 
etymology) of the word ‘bhrrava’ or the like. Although this is the reading in the 
majority of the manuscripts, even so, (pray tell me) in relation to which of the letters (of 
the word Bhairava) would (the word) ‘bharati’, the meaning of which is ‘sustaining and 
nourishing’, be applicable? Amongst the (phonemes) of the word ‘Bhairava’, (the word) 
‘bharati’ is not related thus to the phoneme BHAI nor to the phoneme RA or VA. 
(Even) assuming the view that (the phonemes are read) together, it is not sound (to 
derive the sense of) ‘filling’ etc. (bharana) from the pair of phonemes ‘BHARA’ and 
the meaning ‘resound’ (ravana) from just the letter VA. It is not reasonable to apply the 
maxim of the ‘eye of a crow’ (ie. that one thing can be applied to perform two 
functions, see above, note 1,88) by first linking the first two phonemes together and then 
by again conjoining the phoneme RA, which was applied before, to the phoneme VA, 
because then much thought would have to applied (to this question) as it is hard to 
conceive (how that could be). (Again, it is said that the word) Bhairava means ‘filling’ 
(bharana), ‘resounding’ (ravana) and ‘emitting’ (vamana). (But) although this is an old 
(traditional) meaning, it is does not bear logical scrutiny, because (the etymology of) the 


254 CHAPTER ONE 
Again: 


‘(The exhaled breath (prand) above and the inhaled (jiva) below, (the 
goddess) Para who is emission (visarga), is uttering forth (and manifesting in 
this way) within the two places where they originate.) By filling (them thus, the 
yogi attains) the state of plenitude (bharitasthiti).’”° 


word ‘Bhairava’ is not (thereby) successfully established (read bhairavapadasyaivam 
asiddhatvat for bhairavapadasyaiva siddhatvat). The phoneme AI (disappears like a) 
breeze blowing through a reed, like the phoneme VA, and (so) the word Bhairava is not 
successfully (derived).’ 

Moreover, it is clearly stated in the second quarter (of this verse) that the 
Supreme Lord gives all things and pervades within everything. (Thus,) the second 
quarter (essentially) declares that the meaning is that of the two verbs ‘to give’ and ‘to 
pervade’. Ksemarüja and others were not aware of this (interpretation), for at the 
beginning of the laudatory verse of (Ksemaraja’s commentary) the Vijianoddyota, the 
(same) meaning ‘filling’ etc. has been elucidated. (This says: ‘Bhairava is the Lord 
(prabhu) who 1) bestows freedom from fear to those who are timorous (and 2) is the 
cause of the cry of fear (bhi) of phenomenal existence, and so is experienced in the Sky 
of the Heart. He is the Lord of those who are radiant with the sound of fear and is the 
end of death. He is the one who exhausts (vayati) fear and is transported by His own 
Yoginis. He who is supreme, fills (and sustains) etc. (everything) within all this 
(universe), and whose nature is consciousness (vijnana), is victorioi * Sivopadhyaya 
concludes that ‘the root meaning of this verse is that Bhairava sustains, nourishes, 
bestows and pervades all things.’ He then goes on to declare that one should follow the 
view taught in the Tantráloka, and presents the etymologies stated here. 

Finally, we note that the etymologies of the word Bhairava are varied. 
Sivopadhyaya states that the most popular is that of ‘filling’ (bharana), ‘resounding’ 
(ravana) and ‘emitting’ (vamana), and Ksemaraja says that these three activities 
characterize his nature most specifically. But even so, Abhinavagupta does not present 
the third meaning. The Kubjikà Tantras supply yet another variant that is a didactic 
(nirvacana) rather than strictly philological etymology. Despite Sivopadhyaya’s 
objections, this is common practice we find applied to many words and names found in 
the Tantras, just as we find in the much earlier Vedic sources. According to the Kubjikà 
Tantras, Bhairava’s name is derived from three roots namely, bhr, ram and vam, in the 
sense of sustaining, sporting and emitting, respectively. Thus we read in the Srimatottara 
(1115-116): 


“What is Bhairava? Bhairava is the one whose nature is to sustain (bharana), 
sport (ramana) and emit (vamana). He fills (bharati) with nectar, sports (ramate) with 
(his own) energy, and emits (vamate) the essence of knowledge. Thus he is called 
Bhairava. 

He is called Bhairava because the entire universe is pervaded (vydpita by him) 
and he is the one who sports (ramate) in the Supreme Sky and emits (vamate) the 
pervasion of (the energy) who moves in the Void (of consciousness) (Khecari)." 


Similarly, ‘Bhairavi is Sakti. She is called Bhairavi because (she is Bhairava's 
power) to wander (bhramana), sport (ramana) and emit (vamana).’ (commentary on 
line 17 of the Malinistava in Chapter Four of the Kumarikakhanda. Dyczkowski 2009: 
vol 5 p. 234). 

7* VBh 24d. Jayaratha quotes just the last quarter of this verse, which says that ‘by 
filling (them thus, the yogi attains) the state of plenitude.' He is thus suggesting that 
Bhairava (‘the One Who fills and is full’) is alluded to here. No doubt, Jayaratha also 
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suggests, presuming that his readers would know, that the entire verse teaches an 
important practice to attain or realize the essential plenitude of one's own Bhairava 
consciousness. Swami Lakshmanjoo explains that by this practice the yogi becomes one 
with Bhairava, because Bhairava Himself is the state of perfect satisfaction and 
plenitude in which nothing is missing, which one comes to experience as one's own 
essential nature by becoming ‘full’, This means realizing by this practice that Bhairava’s 
plenitude is that of one’s own nature. This involves first of all establishing clearly by 
close attention that the breath ascends and descends along a vertical axis of which the 
two extremes are the Heart and the End of the Twelve. According to the depth and 
intensity of awareness, the Heart is experienced variously. At the most superficial level, 
it is a vital centre in the centre of the chest from which the exhaled breath (pràna) 
ascends and into which the inhaled breath (apána) descends, At a deeper level of 
awareness, it is the experience of the core of the soul’s pure conscious Being. There are 
two major forms of the End of the Twelve. One is the ‘external End of the Twelve’ 
(bahyadvadasanta). This is set at a distance of twelve fingers’ breadth from the point of 
exit of the breath from the body. The breath is understood to begin its exit from the 
bridge of the nose. The first four finger-breadths therefore cover the length of the nose. 
The remaining eight are outside. By placing one’s hand at this distance from the nose 
one can feel the subtle sensation of the exhaled breath making contact with it, 

The other End of the Twelve is the upper one. This is the so-called Cavity of 
Brahma (brahmarandhra). It is located at the highest part of the head, that is, at the apex 
of the body. In the physical body it marks the suture of the skull that closes soon after 
birth. According to the common ancient Indian physiology taught in the Upanisads, it 
marks the point of entry of the vital force into the body which carries with it the living 
being (jrva) who is to inhabit it. At death it is generally believed that the vital force, and 
with it the individual soul, can exit from the body through one or other of its nine 
cavities, namely, the two nostrils, two ears, two eyes, genitals and anus. The ninth is the 
Cavity of Brahma. By exiting through that, there is no further rebirth, 

We may note here in passing that sometimes the upper End of the Twelve is 
said to be located at a distance of twelve finger breadths above this Cavity. The two 
possible locations lead to some confusion, but that may sometimes be avoided by 
observing the context. But whichever of the two is meant, both are said to be the place 
from which the emission (visarga) of the breath, consciousness and vitality into the 
body takes place, and so too the emission of contracted, individual consciousness into 
the unconfined Expanse of Siva consciousness. Thus, like the Heart, the End of the 
Twelve is not just a power centre in the body. The Heart is the location of the core of 
consciousness. It is the centre of our Being which, unconfined in any way, is the infinite 
expanse of God consciousness within which all things rest and manifest. Thus, the two 
polarities at the two extremes fuse in the movement between them, which is at first 
external and then ultimately recognised to be within. The practice, as Swami 
Lakshmanjoo explains it, is essentially attending to the resonant energy of the breath as 
it utters the inner Mantra of the breath that resonates within it as the Supreme Goddess 
and energy of Siva consciousness. This is the *unuttered' Mantra HAMSAH, that can be 
heard by listening carefully to the sound of the breath, HAM is the sound of inhalation 
and SAH that of exhalation. Recited the other way around it makes the sound SO 
‘HAM, which means ‘I am He’. Although known to many people, it is nonetheless one 
of the most important and powerful practices. As all Mantras should be uttered in 
consonance with the breath, that is, paying attention to it, this practice can be said to be 
one of the most fundamental. 

Swami Lakshmanjoo explains how it is done. ‘You have to take the breath 
from the Heart to the End of the Twelve and take it from the End of the Twelve to the 
Heart again and recite prána [the exhaled breath] and jiva [the inhaled breath]. To recite 
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The reading ‘with these’ (i.e. (gurubhir) imaih — ‘(the teachers have) 
with these etymologies’) is doubtful. The reading ‘gurugaditair’ (i.e. ‘spoken by 
the teacher (or ‘teachers’ rather than gurubhir imairy is the best reading.” 

(He now) explains (the etymology of) the word ‘deva’ (God). 
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prana means to recite ‘SA’ in the outward End of the Twelve and the sound ‘AM’ of 
HAMSAH will be recited in the heart. When you take your breath inside it will end with 
‘AM’, when you take it out it will end in visarga [emission] ‘SAH’ and if you 
concentrate at these two starting points, you will become one with Bhairava because of 
His fullness.” 

7"! Read imair iti pathah cintyah for imaih iti cintyam. Clearly Jayaratha consulted more 
than one manuscript of the Tantráloka. He must have seen this other reading (i.e. 
gurugaditair in place of gurubhir imaih) in a manuscript which was not the main one to 
which he referred. Indeed, this is the reading in MS C. It interesting to observe that 
Jayaratha did bother to look at different manuscripts. This must have been common 
practice by the learned. Ksemaraja also refers to other readings in his commentaries on 
the Netra and Svacchanda Tantras, as does Abhinava. The practice continued, as we can 
clearly observe in the commentaries of the Vijnanabhairava, the manuscripts of which 
have a surprisingly large number of significant variant readings. It appears that scholars 
stuck to their main manuscript as much as possible, even though readings from others 
may sometimes have been, as in this case, considered to be better. 
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prabhrti samaste ‘pi kartavye | 
bodhatmakah samasta- 
kriyamayo drkkriyágunas ca gatih || 102 || 


(God is called *deva'"? for the following reasons.) A) Devoid of (any) 
considerations (katha) of a goal to attain or (consequence) to be avoided, 
(He plays) the game (krida) of pouring (Himself) out (into cosmic 
manifestation) because of His dense (uninterrupted) (ghana) bliss. B) (His) 
abiding (and unfailing) intention (vartaneccha) is to be superior to all and 
such is (His) freedom (to be so). C) (His varied) behaviour (vyavaharana) 

in His own nature which, although undivided, (manifests) as divided 
in it as) the discourse (sarijalpa) (of conceptual representation). D) 
(He is said to be) shining (dyotana) because He makes all things manifest. 
E) He is praised (stuti) because everything is inclined towards Him in all 
(the various) things it has to do (kartavya) from the (very) moment it attains 
a nature of its own. F) (His) proceeding (gati) is awakened consciousness, 
which consists of all (His universal) action, and is endowed with the 
attributes (of universal) knowledge and action.” (100-102) (101-103) 


75? The word ‘deva’ is derived from the root div which, according to Panini’s list of 
roots, means A) ‘play’ (kridá), B) ‘desire to excel’ (vijigisa), C) ‘behave variously’ 
(vyavahara), D) ‘shine’ (dyuri), E) ‘praise’ (stuti) and F) ‘proceeding’ (gati). In his 
commentary on the SvT (ad 1/1-4b) Ksemaraja sums up these derivations as follows: 
tatra devah $i Gdikridaparah, tāvad sotkarsataya 
vijigisuh, ^ tadabhinnatvat igadvyavahürarüpatayàpi dyotamánah, 
Sivamantramahesvaradibhih agatinüàm — gatih — prapyo 


"There (the word) ‘deva’ (is derived from the root) divu, which is said (to have 
à number of meanings,) namely, play etc. (Thus a *deva' is he who is) 1) intent on the 
play of the emanation of everything from Siva down to a louse. 2) Thus, he desires to 
excel by being more excellent than anything (else). 3) As he is (himself) the various 
behaviour (vyavahára) of the universe, 4) he is not divided from it and illumines all 
things. 5) He is praised by Siva, MantramaheSvaras and the rest (of the perceivers). 6) 
He is the way to proceed (gati) of all who have no way (of their own), and is the object 
of attainment and essence of undivided consciousn: 
7 In his commentary (vivarana) on the Paratrisika (p. 7-8), Abhinava supplies a 
similar didactic etymology of the word devi (‘goddess’). He writes: 


paraiva ca samvit devi ity ucyate | iyatà pasyantyádisrstikramena 
bühyanilàdi-paryantena — svavimaréünandütmanà — kridanena — sarvottirnatvena 
sarvotkarsavasthiteh bhagavato bhairavasya tatha sthatum icchayà vijigisátmanà iyad 
anantajfnasmrtisamsayaniscayádi-vyavahürakaranena — sarvatra ca — bhàsamáne 
nilàdau tannilàdyatmabhásanarüpena dyotanena sarvair eva tadiyaprakasavesaih 
tatpravanaih stityamánatayà yatheccham ca deSa-kalavacchedena sarvatmatagamanena 
ata eva mukhyato bhairavai 'syaiva devatvam isyate tacchakter eva bhagavatya 
devirüpatà | yad uktam — divukri ahdradyutistutigatisu | tathà ca evam 
vidhamukhyapáram-aisvaryamayadevatvài nugrahát visnu-virificyádisu 
devatavyavaharah | 
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A) By the greatness of (His) freedom, He pours (Himself) out as the 
entire universe beginning with Siva and ending with Earth. This is His ‘game’. 
that is, '(His) abiding (and unfailing) intention (vartaneccha) to be superior 
to all’, and ‘such is (His) freedom’ to ‘behave (vyavaharana) (variously) 
within His own nature which, although undivided (manifests) as the diverse 
discourse (samjalpa) (of conceptual representation)’. He plays (this game) 
and so He is (called) ‘God’ (deva).?? Nor is there any reason (nimitta) (for Him 
to behave this way) apart from (the desire to) play, so he says that (He is): 
‘devoid of (any) considerations (kath@) of a goal to attain or (consequence) 
to be avoided'. The Lord is not engaged in the creation etc. of the universe in 
order to take up or give up anything, thus the accepted reason (for this) here is 
(His) ‘dense (uninterrupted) (ghana) bliss’. 

B) Thus, His freedom itself is '(His) abiding (and unfailing) intention 
(vartaneccha) is to be superior to all’, that is, (His) desire to excel (and 
transcend). The desire of one who wishes to excel (and transcend) is: ‘how can I 
exist (eternally) once having overcome all (others)? The word ‘such’ (tathd) is 
a figure of speech conjoining two independent actions (samuccaya) (in this case 
the Deity’s intention to excel all others and His freedom to be so), Thus, as He 
plays and desires to excel (and transcend) (vijigisate), He is (called) ‘deva’. 

C) Although He is ‘undivided’ from all this, His ‘discourse (sarijalpa) 
(of conceptual representation)’ of the sort ‘I know this’ (takes place) ‘within 
His own nature’, ‘as divided’. That is (His) ‘behaviour (vyavaharana)’, 
which is (His) manifestation in an (empirical) form, which is not (His) ultimate 


‘This supreme (para) Goddess of Consciousness is called ‘devi’ for six 

reasons, (These are) a) because (she plays) the game (kridana) which is that of the bliss 
of her reflective awareness (of herself) in the process of emanation (through the various 
forms of Speech,) beginning with that of Vision (pasyanti) up to the external 
(manifestation of phenomena,) such as (the colour) blue and the rest. b) (She is called 
'devi') because She wishes to be as is Lord Bhairava who, tran 
excels them all, (and so that wish is) the desire to be victorious ( 
called ‘devi’) because she gives rise to the activity of daily life (vyavahàüra), which 
(consi: in this measure of the endless (forms of cognition) such as knowledge (born 
of direct perception), memory, doubt, certainty, and the like. d) (She is called ‘devi’) 
because when (phenomena) such as (the colour) blue and the like manifest, (she) shines 
(dyotana) in the form of that manifestation which is (the colour) blue and the like. e) 
(She is called ‘devi’) because (all phenomena) into which her light has penetrated are 
propense towards her as (she who is) praised (and celebrated by them). f) (She is called 
‘devi’) because she assumes the nature of all things by limiting (herself) in space and 
time (freely) as she wishes. Thus, (for all these reasons) the status of deity is considered 
to belong primarily to the Lord Bhairava and ‘devi? only to His blessed power. Thus, the 
root div has all the aforementioned meanings, that is, play (kridá), desire to win 
(vijigisa), activity (vyavahàra), praise (stuti) and proceeding (gati). Visnu, Brahma and 
others function as gods by the grace of their being (secondary, partial) aspects of the 
divinity which consists of the primary supreme lordship which is such." 
™ Read divyati for devyati. 
75 In his commentary on the Bhagavadgita (p. 34), Abhinava presents the same 
etymology with respect to the deities (devah) of the senses (karanesvari), which are the 
functions of the senses (indriyavrtti) as taught in the secret scriptures (rahasyasastra), 
that is, in the Krama teachings. 
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nature (apáramarthikarüpa)."^ This is the meaning. Thus, as He plays and 
behaves (variously) (vyavaharati) (in this way in the world), He is (called) 
‘deva’. 

D) The manifestation of ‘all things’, that is, subjects and objects, and 
His (manifestation) within all things, is His ‘shining’. Thus, as He plays and 
shines (dyotate) or illumines (dyotayati), He is (called) ‘deva’. 

E) ‘He is praised (stuti) because everything’, that is, this universe, 
‘from the (very) moment it attains a nature of its own’ its activity depends 
upon Him ‘in all (the various things) it has to do’. The sense is that the 
activity (pravytti) of all (the perceivers), namely, Siva, MantramaheSvaras, and 
the rest (of the series of seven types of perceivers),’’ depends on Him, and so, 
because they are propense (towards Him), bow (to Him). Thus, He is (called) 
‘deva’ because he plays (divyate) and is praised (stüyate). 

F) The nature of His action is ‘universal’, that is, full (and all 
embracing) reflective awareness, and His attribute, that is, (His) energy, is 
knowledge and action. Thus, as He is such, His ‘proceeding (gati)’, which, as it 
does not assume (any particular form), is (His) noetic consciousness (jfiana) 
which is everywhere, and (so too is His) unfolding. Thus, it is established that 
He is omniscient and all-pervasive. Or else, therefore, as He plays, knows 
(janati) and unfolds (prasarati) (everywhere), He is (called) ‘deva’. 

He concludes this (topic) saying: 


sfa fremd: Rag- 
"mH p: apa ea: | 


iti nirvacanaih SivatanuSastre gurubhih smrto devah | 


These are the etymologies by which the teacher refers to God (deva) 
in the Sivatanusastra.”® (103ab) (103ef) 


7% There is a contrast necessarily posited by nondualist schools of Indian philosophy, 
understood variously, between what one could call the daily commerce of life 
(vyavahara) and a supreme, ultimate reality (paramártha). A distinction is made 
between ‘truth’ or ‘reality’ in what is common daily life and that which is ‘supreme’ 
(para) and ‘other’ (para) than that. For some schools, this contrast is understood on the 
model of what we experience when dreaming with respect to when we are awake. From 
this perspective, the world of daily life has no more reality than a dream. This is not the 
view here, although the distinction is maintained. Deity acts on both levels — that of 
daily life and the supreme, ultimate one. Both are real and always the one reality. The 
former is Deity that appears as all things; the latter Deity as it is in itself as supreme 
subject. From the perspective of the individual subject, the former is the world of daily 
life. The domain of duality and transitoriness, it is not ultimate, although not unreal. It is 
other than (apara) Deity in its oneness which, with respect to it is, other (para) and 
supreme (para). Cf. below, note 1,1056. 

757 See above, note to 1/77ab-80ab (1/77-80). 

7* Brhaspati, who wrote the Sivatamusüstra, was an early Siddhüntin who wrote 


independent works, like Sadyojotis, who was the first to do so. Ramakantha refers to 
them together in the introductory verses to his commentary on the Moksakarika, 
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The meaning is that ‘the teacher’, that is, the venerable Brhaspati, 
describes (the Deity in the Sivatanusastra) with the verses beginning with: ‘He 
who is this God (deva) plays (divyati). He sports and so is the Lord’,”” and 
ending with: ‘As God's state is (never) disturbed, he is therefore praised as 
Sadagiva (Always Auspicious).’” 

Now, beginning with (the words,) ‘by teaching’, he gives the etymology 
of the words Pati (‘Lord’) and Siva. 
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Süsanarodhanapálana- 

pacanayogat sa sarvam upakurute || 103 || 
tena patih $reyomaya 

eva Sivo nasivam kim api tatra | 


He is (called) the ‘Lord’ (pati) because by teaching (süsana), 
obstructing (rodhana), protecting (palana) and maturing (pacana) 
(Karma),"' He helps all beings. He is Siva (the Auspicious One) (because) 
He is the supreme good (sreyomaya) and there is nothing inauspicious 
(asiva) there (within Him). (103cd-104ab) (104) 

‘Teaching’ is the awakening (bodhana) of those who are to be 
awakened by means of the teaching of the scripture and the like. ‘Blocking’ 


Brhaspati most probably preceded Somananda, the author of the Sivadrsti (Torella 1994: 
intro. p. 13 n). Although he was a Siddhantin, Abhinava was clearly fond of his work 
the Sivatanusàstra, which he quotes six more times in the Tantráloka (below, 8/231ab, 
264ab, 300ab, 302ab, 346ab (8/230, 263, 299, 301, 345) and 9/206ab (9/206)), although 
admittedly not much in his other, later works. Indeed, only once in the IPv (vol. 1 p. 
317). 

7? Omit ‘evarh’, as do MSs Ch, J, Jh, Ñ. T and D, and read yo ‘sau with MS T instead of 
vamo. 

™ The short phrases Jayaratha cites indicate that Abhinava has considerably adapted his 
original source. 

7%! This and the following verse are also most probably drawn from the Sivatanusastra. 
This would make sense. Brhaspati is supplying the etymology of important names of 
Siva, the Deity of the Saiva Siddhanta, ie ‘Mahadeva, Sadāśiva, Pati and Siva. 
Jayaratha quotes a verse from the Mrgendratantra which may well have inspired the 
first part of this verse. 

7? There is a play of words here. ‘Siva’ means ‘auspicious, propitious, gracious, 
favourable, benign, kind, benevolent, friendly, and dear. It is also, of course, a proper 
name. The meanings, as an adjective of Pati or proper name, are implicitly connected by 
saying that he is ‘the supreme good (sreyomaya)’. Similarly, Siva is called ‘Sankara’ 
because He does (kara) what is ‘Sam’, that is, the supreme good (sreyas). See 
Dyczkowski 1992: 339 note 4. 
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those who are subject to the round of transmigration because they are affected 
by the (binding) power of destruction (means) placing them there (in that 
fettered state). ‘Protecting’ is the act of protection, which is the establishment 
in that same way (within consciousness) of the wonderful variety of the 
universe by (the application of) the constraint of the fixed (principles of Karma 
and natural law). The ‘maturing’ of Karmas is the production of a propensity 
with regards to those engaged in Karma to give (rise to) their fruits (and so 
exhaust them)."? Indeed, it is said (in the Mrgendratantra): 


"(He is engaged in) awakening (bodhayan) those who are fit to be 


awakened, even in (the period of cosmic) sleep, and obstructing (rundhan) those 
who should be obstructed, maturing (pácayan) (the consequences of the) Karma 
of those engaged in action, making (prakurvan) the powers of Maya fit (and 
ready) to be made manifest," (even as He continues) seeing (pasyan) all things 
just as they are.’ 

"Thus' the reason (why He is called the Lord) is because (He) teaches 
etc., even though the word ‘pari’ (itself) ultimately means ‘protection’. This is 
the meaning. Thus ‘pari’ (the Lord) is He who protects (pati, raksati). He is ‘the 


%3 According to the common Saiva Siddhanta theory of Karma, when Karma is fully 


mature, Siva graces the soul and so releases it from Karma. This view is criticized 
below 13/54 ff. 

7" Mrgendravidyapada 4/15, Commonly quoted in Siddhanta sources, for example in 
the Tattvanirnayavrtti by Bhatta Ramakantha ibid ad 28, Naresvarapariksà ad 2/31, p. 
153 and Kiranavrtti ad 4/17. 

75 Bhatta Narayanakantha comments on this verse from the dualist Siddhanta point of 
view: 


Jagradavasthayam iva — svapavasthayam api malaparipakataratamyapeksaya 
bodhanarhan bodhayan, rodhanürhün rodhanasaktyà. rundhan, karminàm karmáàni 
parinàmayan, mayasaktis ca prasavabhimukhih kurvan, sarvar 
cidacittattvabhavabhitabhuvanatmakam yathāvad avalokayann áste | yad yatheti na tv 
asmadadivat ayathà vastvavabhaso ‘apy asya bhavatiti vaksyamah | 


‘(He is engaged) in awakening those who deserve to be awakened in the dream 

state also, as in the waking state, in accord with the degree in which (their) Impurity has 
matured. He is obstructing those who deserve to be obstructed by (his) power of 
obstruction, as he changes the Karmas of those engaged in action (into their 
consequences). (He does this) as he makes the powers of Maya propense to give birth 
(to their effects, and abides observing everything properly, be it conscious or 
unconscious principles, phenomena (bhava), gross elements (bhiita) and worlds. We say 
that the manifestation of an entity is just as it is, certainly not as it is not, such as, for 
example, oneself (asmadadivat).’ 
* Read with edition of the Mrgendra and MSs Ch, J, Jh, Ñ, and T: pasyan sarvam for 
sarvam pasyan. MS N adds 1/104ab tena patih Sreyomaya eva sivo nasivarn kim api 
tatra. "Thus, He is (called) ‘Pati’ (the Lord), the auspicious one (siva) who is the 
supreme good (sreyomaya)"^ itself and there is nothing at all inauspicious (asiva) there 
(within Him).’ 
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supreme good’ because He is the supreme nondual (reality). (By) 
‘inauspicious’ (is meant) duality (which is completely absent in the Lord). 

Surely (one may ask,) even if this is so, what is the use of adding 
adjectives (to the Lord’s name)? With this doubt in mind, he says: 


idrgrüpam kiyad api 
rudropendràdisu sphured yena | 104 || 
tenüvacchedanude 
paramamahatpadavisesanam upatiam | 


This same kind of nature is also manifest to a certain degree (in the 
minor gods) such as Rudra and Upendra. Thus, the adjectives ‘supreme’ 
and ‘great’ are added (to His name) to preclude (the mistaken idea that) He 
is limited." (104cd-105ab) (105) 


"This same kind (of nature)’, as explained in terms conforming to the 
meaning of the words Bhairava etc., is ‘to a certain degree’, that is, not in all 
(respects, manifest in other deities). The sense is that (the Lord's nature) can be 
(present) everywhere (in all other deities also, but only) in (some) aspects. Thus, 
the adjectives ‘supreme’ and ‘great’ are used (to describe the Lord) to 
distinguish (Him) from other (deities,) in order to teach that He is the most 
excellent of all. 

Surely (one may ask,) ignorance is the instrumental cause of 
transmigration (sarisrti), and knowledge that of liberation (from it). Again, 
ignorance is the lack of knowledge of one's own essential nature, whereas 
knowledge is the knowledge of that. One's own essential nature is the supreme 
Light (of consciousness). Covering its own nature by its own free will, it 
manifests (its own nature as) the universe. Although this is so, its (own) power 
itself is the means (updya) to realize that (Light) by which knowledge of one's 
own (true) nature is possible (bhavet). (So) one should know just this much, 
namely, that which is the object of explanation of all the scriptures, and that has 
largely been explained here. Thus, one should stop (here and not continue 
further with the Tantraloka). With this doubt in mind, he says: 


The Exposition of the Tantraloka 


7? The word ‘asiva’ means both ‘inauspicious’ and ‘not Siva’. Translating in accord 
with the other meaning, we get ‘there is nothing that is not Siva (asiva) there’. So the 
‘inauspicious’ is absence of Siva, which is duality. 

7* These lines are also most probably drawn from the Sivatanu. If so, we should 
understand that the word generic word ‘deva’ — ‘god’ — for Siva, of which Brhaspati has 
supplied the etymology, is an abbreviation of Mahadeva, which is a well-known proper 
name of Siva. 
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sft Weed cad dea 11 gou II 
"rap cratered | 


iti yaj jfieyasatattvam darsyate tac chivajfiayà \\ 105 Il 
maya svasamvitsattarkapatisastratrikakramat | 

Thus, I will expound, at Siva’s command, according to my own 
consciousness, sound discriminative reasoning (sattarka), Saiva doctrine 
(patisastra),’® Trika and Krama,” the true nature of what needs be known. 
(105cd-106ab) (106) 

This is the introduction (which ends here)" ‘Thus’, I will now 
expound at length ‘at Siva's command’ on the basis of ‘my own 
consciousness' etc. what has been outlined briefly here in the aforementioned 


7? This is not a text. Rather it is a generic term for the common basic form of Agamic 
Saivism, i.e, the Saivasiddhànta. Jayaratha says as much in ad TA 1/105cd-106ab (106). 
It may also mean its scriptures and related works. Cf. TÀv ad 4/253 and TÀ 16/254-256 
(254cd-257ab). 

7" T have translated following Jayaratha, as I must. Another possible translation could be 
*. . . Saiva doctrine and Trika, in due order’. Although this is not the meaning accepted 
by Jayaratha, it is more likely — why would Abhinava place Krama above Trika? 
Moreover, Abhinava's Anuttara Trika includes the Krama teachings as it does the 
Pratyabhijiia and Spanda. However, it seems to me that the best translation is as follows: 


‘Thus, I will expound, at Siva's command, according to the three (trika), 
namely, the sound discriminative reasoning (sattarka) (inherent in) my own 
consciousness, the Lord (who is my teacher) and scripture, in due order (-kramát), the 
true nature of what needs be known." 


The due order would be the reverse one. First comes scriptural revelation, then 
‘the Lord’, who I take to be the teacher, and the last is the sound reasoning based on the 
personal experience of one’s own consciousness, This triad mirrors a standard set of 
three validating sources, namely, scripture, the teacher and one’s own sight (see 
below, 4/78cd-79). The characterizing quality of a true teacher is his discerning 
reasoning which, distinguishing between what should be rejected and what is to be 
ben re is the result and basis of the purification of his notions concerning their identity 
as Siva first and then those of his disciple. The same discernment allows the teacher to 
distinguish what is most relevant and important in the scriptural revelation which he 
teaches to his disciple. Indeed, this is the basis on which Abhinava wrote his Tantraloka 
based on carefully selected passages from the scripture and his teachers’ instruction. 
7" The introduction began above at verse 22. In the introduction, Abhinava has dealt 
with the basics of his metaphysics, theology and practice under the five headings we 
have noted, namely, 1) knowledge and ignorance, 2) innate and intellectual knowledge 
and ignorance, 3) nature and character of consciousness, 4) Siva the possessor of power 
and His power, 5) the Divine Names. Now he begins with the exposition itself. The 
point of entry into Anuttara Trika is, of course, practice. Accordingly, Abhinava begins 
with that. In this chapter, he first presents an overview of practice, that is, the means to 
realisation (upáya). This is followed by what is essentially an index of the contents of 
the Tantraloka, first just chapter headings, and then headings of the sections into which 
the chapters are divided, which is followed by Jayaratha and in the translation. 
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way about ‘the true nature of what needs to be known’, namely, the true 
ultimate nature of bondage and liberation etc., (which is possible) because other 
scriptures (Sastra) (of various schools) have been (well) examined. This is the 
meaning. Here ‘Siva’ is (Abhinava’s) teacher (i.e., Sambhunatha).’” 

‘He who is the teacher is said to be Siva. He Who is Siva is considered 
to be the teacher. Siva and the teacher — there is no difference between either of 
them.” 


The point is that without permission (üdesa) (of the teacher who is Siva) 
there is no competence here (to expound the teachings). (One’s) ‘own 
consciousness’ (means) one’s own (personal) experience. ‘Sound 
discriminative reasoning’ (means) (the application of) reason (yukti) (based on 
the understanding and practice of the teachings as a means to gain insight into 
ultimate reality)."* (Siddhanta) ‘Saiva doctrine’ (patisástra) (which represents 
the ba common public form of) Saivism that is predominantly dualist. 
‘Trika’ is the school (sastra) that expounds (the nature of) the three powers, 
Para (Paráparà and Aparà). Krama is (the teaching concerning) the Four-fold 
Reality (catustayártha).? Taken together, this is a copulative compound (in 


7? Jayaratha says that ‘Siva’ is the teacher. This is most probably not what he literally 
meant, as Abhinava did not. Rather the teacher is Siva. And this could only be 
Abhinava's Trika teacher, Sambhunatha. This is the concluding verse of the 
introduction (upodgháta) to the TA, Thus, Abhinava is declaring that he wrote the 
Tantraloka at Sambhunatha's command, In other words, he was authorized to do so by 
his teacher, He attained the capacity and authority (adhiküra) which rendered him fit to 
undertake this great task from his Trika teacher Sambhunatha. His purpose (prayojana) 
was to give his students and peers a liturgical manual of Trika ritual and to write a 
commentary on the MV, and so expound Trika Saivism, also taught in other Trika 
scriptures, The purpose of that (prayojanaprayojana) was that others may benefit from 
it (bhoga), and to lead to liberation (moksa) those so desired to attain it. The name 
(abhidhàna) of the work is *Tantráloka' . 
™ The verse refers, of course, to a Saiva teacher. Cf. below 16/256cd (257ab). 
7^ According to Monier-Williams’ dictionary, the relevant meanings of the word yukti 
are: ‘a trick, contrivance, means, expedient, artifice, cunning device, magic, to find out 
or employ an expedient; by device or stratagem, artfully, skilfully, under pretext or 
pretence; reasoning, argument, proof, inference, induction, and deduction from 
circumstances by means of an argument.’ As we shall see in detail in Chapter Four, 
“Sound Reasoning’ — sattarka — which is developing discriminating insight applied to 
understanding the ultimate purport of the scripture, is the basis of the Empowered 
Means (sdktopdya). Reflection on the meaning of scripture in general, and the 
Tantráloka in particular, coupled with a developing experience of the dynamism of 
s, is a kind of contemplative practice (bhavand) that serves to purify 
thought of false notions progressively until one reaches the clarity of the direct and 
profound insight that one's own true nature and that of all things is nothing but pure 
consciousness, which is Siva Himself. 

The term ‘yukti’ also denotes a meditative technique or practice. The 112 
practices taught in the Vijianabhairava, for example, are called ‘dharanas’ — 
‘meditations’. They are also called ‘yuktis’ — which Swami Lakshmanjoo translates as 
‘tricks’. They are ‘tricks’ because they ‘trick’ the dull, ignorant, worldly mind into 
attaining higher states of consciousness. 

75 See above, note 1,659. 
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which the members form a list). Here everything that is taught is proved by 
one's own experience and sound discriminative reasoning, in accord with (both) 
the common (Saiva) scriptures (accepted by all Saiva schools) and the particular 
ones (of our specific traditions).’” This is the tradition (agama). (The word) 


7% The ‘agama’ (literally ‘that which has come’ down to us) are the scriptures and their 
teachings, which may also be just orally transmitted. They fall into two broad 
categories. They may be ‘common’ (sümünya), that is, generally accepted by all 
Saivites. From the Trika point of view, these are the Siddhanta Agamas. They may also 
be ‘particular’, or specific to one's own particular school. These are also arranged along 
the same gradation, from common to increasingly particular or specific. Again, from the 
Trika point of view, essentially they are the Bhairava Tantras and the Kaula Tantras that 
are derived from them. The most ‘general’ and ‘common’ from this perspective are 
essentially two. One is the Netratantra, which teaches the cult of Mrtyuíijaya Siva, 
otherwise called Amrtega. It does not affiliate itself to any one of the four pithas, i.e. 
'groups' or categories of Bhairava Tantras. The other is the Svacchandatantra, that 
belongs to the Mantrapitha. The other relevant Bhairavatantras belong to the 
Vidyapitha. A primary feature of the Bhairava Tantras is the prominent presence of 
goddesses (see below, 37/24cd-25ab). Along with the Mantra-, Mudra- and Mandala- 
-pithas (i.e. ‘collections’), the Vidyüpitha is one of four di ns of the Bhairava 
Tantras (Dyczkowski 1986: 104 ff.). This system of classification is taken as basic by 
Abhinava himself, who presents the Vidyapitha as the most excellent of the four (see 
below 36/17-24ab). Tantras continued to ascribe themselves to the Vidyàpitha up to the 
development of the Kubjika Tantras, some of which also do so. However, the Tantras of 
the Srividya school, which is the last great Tantric system in the chain of development 
of the early Saiva and Kaula Tantric systems, do not do so. Indeed, they do not refer to 
this system of classification at all. Sanderson (1986) has described in depth the 
importance and characteristic features of the Tantras of the Vidyapitha, The word 
‘Vidya’ in this context denotes the Mantras of female deities, which dominate the praxis 
of these Tantras. 

The Brahmayamala is amongst the first Tantras of the Vidyapitha. Also called 
Picumata (the Teaching of the Yogini called Picu), 12,000 verses long, it is the prime 
representative of the so-called Mata Tantras. The Bhairava of this Mata is called 
Kāpālīśa, the Lord of the Skull. His consort Candakapilini. (See below note to TAv 
ad 4/63cd-64). Teaching practices (including sexual ones) performed in the cremation 
ground, Sanderson has described this as a Kāpālika Tantra. Sections have been edited, 
translated and studied (see bibliography). Probably belonging to the same period (7^ 
cent CE?) is the Siddhayogesvarimata (also called Siddhayogisvarimata), the first Trika 
Tantra. Abhinava often quotes it here in the Tantraloka. He considers it so important 
that he takes it as an exemplary model of the stages through which scripture is 
transmitted (below, 36/1-10). A recension of that has been recovered has been partially 
edited and studied. The Tantrasadbhava is the next Trika Tantra in chronological order. 
The present writer has partially edited it and made it available for others to continue the 
work. It is likely that the Malinivijayottara was redacted after that. These and the 
Trisirobhairava and Devyayamala, that have not survived, are the major representatives 
of the ground layer of Trika scripture, characterized by the absence of its self- 
characterization as Trika. The next layer consists of Tantras of which we know only 
from references. These do know themselves as Trika. An example is the Trikasára — 
‘the Essence of Trika’, also called Trikahrdaya — ‘the Heart of Trika’. Abhinava's 
Anuttara Trika is the third and ‘most excellent’ — anuttara — Trika. 

Another line of development in the Vidydpitha begins with the massive 
Jayadrathayamala, which consists of four satkas of approximately 6,000 verses each. 
This is largely a compendium of ritual practices — kalpa — centred on numerous forms of 
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‘upodghata’ (meaning ‘introduction’, is formed from the prefix) ‘upa’ (which 
means) ‘quick’, that is, ‘concisely’, (and udghüta which means) ‘strikes’ 
(hanyate),'”’ that is, impresses’, above and below (i.e. from the beginning to the 
end) within it the meaning of the scripture, like the name of a king (punched 
onto the upper and lower side of) a coin. 


The Deployment of Bhairava’s Energies and the Supremacy 
of the Assembly of Twelve Goddesses 


Having in this way declared the (next) subject, in order to present it by 
encompassing the (essential) purport of the scriptures, he now says: 


TA UT waters at Taree: d 208 odd 
get fent oa qt ata medm: | 


tasya Saktaya evaitàs tisro bhanti paradikah M 106 Il 
srstau sthitau laye turye tenaità dvadasoditah | 


(Siva) has just these three powers, namely, (the Goddess) Para 
(Supreme) and the rest (that is, Parapara (Middling) and Aparà (Lower)). 
They manifest in (the phases of) creation, persistence, withdrawal and the 
Fourth (that both includes and transcends them)."* Thus (they) have arisen 
twelve-fold.”” (106cd-107ab) (107) 


Kālīs and related goddes The main form of Kali here, who is identified with 
Candayogesvari, is Kalasarhkarsini. The most secret kalpas are considered to be Kaula. 
Here are the roots of the worship of the 13 Kalis (reduced by Abhinavagupta to twelve) 
(see below 4/148ff.) and the beginnings of the Krama system. A few short independent 
Kalikrama Tantras that have been recovered developed from these seeds, for example, 
the Kramasadbhava and the Kalikulapaficasatika (which Jayaratha calls the 
Devipaiicasatika). In this line, about the middle of the 9" century, Sivananda, also called 
Jüananetra, received a new revelation from Kalasarnkarsini in Uddiyàna, the Northern 
Seat (uttarapitha), located in the Swat Valley close to Kashmir. He established a new 
lineage of transmission of the teachings that climaxed in the fully fledged Krama 
system. These then are the main examples of the ‘particular’ scriptures of this tradition 
that Abhinava incorporates, along with the ‘common’ ones, into his Anuttara Trika as 
revelations amplifying and sustaining his primary scripture, the Malintvijayottara. For 
an example of how the scriptures at various levels work together, see below TÀv ad 
4/251 and notes. 

7" The word *gháta' (of upodghata — introduction") is derived from the root ‘han’, in 
the sense of ‘striking (a blow)’. According to Jayaratha, the introduction ends here, and 
I must follow suit, although Abhinava himself considers that the exposition of the 
Tantrüloka begins with verse 52. This is where he says the introduction ends in his 
Tantrasara. See note 1,533, where the passage from the Tantrasara is translated. 

78 Cf. below, 33/30. 

™ Cf. below, 5/25-27ab. Significantly, Abhinava begins his exposition of practice and, 
indeed, the whole of the Tantraloka following the introduction to it by referring to the 
Twelve Kalis, which he thus implicitly presents as the foundation of all Anuttara Trika 
practice. Repeatedly Abhinava and his commentator declare that Siva's power — sakti — 


TANTRALOKA 267 


is the means to realizing Him. In the verses that follow, we are told why, namely, that 
the one Sakti as the Twelve Kālīs is Siva’s all-embracing plenitude, the perfection in all 
respects that is Who He is. 

Abhinava sets out by expounding first of all what ‘needs to be known’ most 
essentially. Indeed, like the Upanisadic Brahman, the Imperishable, it is that “knowing 
which all things are known’ (The opening statement of the Mandukyopanisad). 

There are two reasons for this. One is that the three goddesses Para, Parapara 
and Apara, which are the core of Trika worship, are understood to encompass all three 
domains in which reality manifests. These are the subject (mütr) cognitive 
consciousness (vijfidna), which is the means of knowledge (pramdna) operating through 
the senses and mental apparatus, and the object of knowledge (meya) (see below 4/125). 
In each sphere, consciousness flows through the process of emanation from 
consciousness, persistence within it, and withdrawal back into it of all that is in its 
domain. The Fourth condition is consciousness itself in relation to each one and which 
encompasses all three, collectively and individually. It is identified with 
Kalasarhkarsini, also called Mátrsadbháva (see above, 3/178ab-178cd (3/177-178ab), 
4/177 and below, 15/348ab-349ab (15/347cd-48)), the Goddess of the Krama (see 
below, 3/68ab-70ab (3/68cd-70) and 33/30-31ab). Twelve-fold, as the twelve s, 
Kalasarhkarsini embraces everything in the domain of objectivity 
(= Apara), the means of knowledge (i.e. mind and senses) (= Parapara), and the 
perceiver (= Para) in this way within the dynamism of consciousness. The latter is called 
the ‘Inexplicable’ (andkhya), because it cannot be defined either sequentially, as this 
process, nor is it other than that, even as it transcends both alternatives (below, 4/178c- 
180ab). By identifying the Krama goddess and her hypostases with the Trika goddess 
Para (4/176) and her forms, Abhinava masterfully integrates Krama doctrine into Trika 
(see Sanderson 2007: 71-75). Abhinava is so concerned to establish these equivalences 
that he virtually repeats what he says here in Chapter Four with reference to the 
Empowered Means topáya) (4/25-26ab), and again in Five with reference to the 
Individual Means (ünavopáya) (5/24cd-27ab). Moreover, he manages in this way, 
despite the total absence of reference to the Krama in the Málinivijayortara, to present it 
as the ultimate essence, and hence, the highest form of the Trika teachings. As 
Sanderson (2006: 74) explains: ‘it is this set of twelve, rather than the three or four 
goddesses of the Trika proper, which Abhinavagupta declares to be 'the principal circuit 
of the divine Powers' (mukhyam sakticakram) in which Bhairava's nature is most fully 
manifest. All the other sets of emanations worshipped in the various Saiva systems of 
ritual (kalpah) are, he claims, the condensation or expansion of these." 

In the following verses, Abhinava explains that this (Pari 
the one power which thus twelve-fold encompasses all the others and so is Siva's 
plenitude (pürnatà), which the Pratyabhijiia teaches is His freedom (svātantrya) and 
reflective awareness (vimarsa). Abhinava implicitly declares in a passage in Tantrasára 
(p. 27) that this one power is the ultimate of all the major traditions, named in various 
ways. More specifically, Abhinava continues: 


"Consciousness shines in its plenitude by the realisation that it is this (all- 
encompassing) totality of (all) its powers. And the powers (of the Lord) are numberless. 
Indeed, how much can be said (about them)? These powers are the universe. How can 
they (all) be taught (in the scriptures)? (However), everything is summated in (just) 
three (of them). (One is) the venerable Supreme (para) power, by means of which the 
Supreme Lord sustains, perceives and makes manifest this (entire reality, comprised in 
the thirty-six principles (tattva) beginning with) Siva up to Earth (in a state of oneness) 
as just (pure) inconceivable consciousness. (The second one is) His venerable Middling 
(paràparà) power, by means of which (He makes the same reality manifest) as a unity 
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‘He’ is the Supreme Lord who is the object of denotation of the words 
Bhairava etc. "These three powers, namely, (the Goddess) Para (Supreme) 
and the rest (that is, Parapara (Middling) and Apara (Lower))’, have been 
declared (by the Trika scriptures) to be the main ones, as they encompass within 
themselves all the other powers. They manifest radiantly in a form which is the 
nature of all the others ‘in creation, persistence, withdrawal, and the Fourth 
(that both includes and transcends them)’, that is, the Inexplicable 
(Anakhya). Thus, as each one has four forms, (they) arise twelve-fold as the 
(Twelve Kalis,) beginning with the venerable Srsti Kali.” This is the meaning 
of (this) statement. That is said (in the following passage): 


"By being associated with the sequence of creation (persistence, 
withdrawal and the Fourth state), the condition of (each of) these three abodes is 
also four-fold. In this way, the supreme Sun which is one’s own consciousness, 
imperishable and its body Light,”” has dawned twelve-fold. 


along with diversity (bhedabheda), as are (images reflected in a) mirror (devoid of m: 
and measure, as happens when, for example, with the reflected image of) an elephant. 
(The third is) His venerable Lower (apara) power, through which (He makes all things 
manifest, whether subjects or objects in the modality in which they are) mutually 
distinct from one another, that is, parate (and divided) (bhedena), 

(All three are the one) Goddess, namely, the venerable Para Who, embracing 
this three-fold contemplation (dhdrana) within Herself, consumes it within (Her) 
synthetic contemplation (anusandhàna) of it. (Thus, She is 
as the venerable Matrsadbhava (the Essence of (all) Subjec 
Destroyer of Time). Each one of these four energies (Para, Parüpará, Apar: 
Goddess Para identified with Kalasarhkarsini) are each, by virtue of the freedom (of 
consciousness,) of three kinds in emanation, persistence and withdrawal, and so they are 
twelve." 

7" Abhinava expounds the twelve Kalis of Krama doctrine below in 4/148-172. 

75! This passage is clearly drawn from a Krama source. It refers in the manner that is 
usual in these sources to the dawning of the solar Wheel of twelve Kalis. As we shall 
see in Chapter Four, and as was pointed out in the Introduction, this fundamental Krama 
leaching is the centrepiece of what Abhinava understands to be the most esoteric 
teaching of Anuttara Trika. Although similar formulations are common in the Kalikrama 
(also called Kalikula) sources that have survived, I have not been able to trace this verse 
there. 


This passage is not from Sivananda's Kramastotra. He followed the thirteen 
Kali system. This one (with a thirteenth Kali in the centre) was the basic and most 
common. Abhinava's presentation of just twelve Kalis thus stands out with respect to 
the others. This passage is thus either by him, which is unlikely as Jayaratha would 
signal it as such, or by a person who followed that system. He may be after Abhinava, as 
is the anonymous author of one of the three texts called Mahdnayaprakasa. If before, it 
indicates that there were precedents for Abhinava’s view. But there is no evidence of 
that, nor is it likely. 
™ Instead of ‘prakasavapur avyayah’ ‘which is imperishable and its body Light’, MS 
D: prakásapuram avyaya(h) — ‘which is imperishable and the abode of Light’. 
79 Tt is commonly believed in India that there are twelve forms of the sun, one for each 
of the twelve zodiacal solar months. To these correspond the twelve Kālīs, who are as 
many phases or energies of the cycle of the means of knowledge (pramdnacakra), 
identified with the Sun. In its immanent form it is dynamic cognitive consciousness, of 
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Surely (one may ask,) it has been logically established that there is just 
one Supreme Lord Who is the Supreme Light (of consciousness, variously) 
called Bhairava etc., and that He possesses just one power called ‘freedom’, 
which is not separate (from Him). So how is it that here He is said to arise 
twelve-fold? With this doubt in mind, he says: 


mapia wur fra sat 11200 od 
Taper. Tease Tatts: d 


tavan piirnasvabhavo ‘sau paramah Siva ucyate | 107 || 
tenatropasakah saksat tatraiva parinisthitah | 


He who is this much (tavàn) is full (and complete), and (so) is said to 
be Supreme Siva. Thus, those who worship (these twelve aspects) here are 
evidently well-established there (in Siva’s nature). (107cd-108ab) (108) 


‘This much’ is His extent namely, (these) twelve energies, and so it is 
said that (being such,) ‘His nature is full (and complete)’. Everything is 
present within (Siva's nature, which is) full (and all-encompassing), and it is 
full (and unlimited) everywhere, otherwise He would not possess (that) 
plenitude (of consciousness and Being)" Thus ‘those who worship here’ 
within the Wheel of Twelve (Kalis) ‘are well established there’ within 
Supreme Siva, and are one with Him." This is the meaning. This is a very 
extensive doctrine that requires (detailed) exposition, and so will be discussed at 
length in (Chapter Four which deals with) the Empowered Means (to 
realisation)."^ So (we will not engage in this) laborious task here. 

Surely (one may ask,) how can that be right insofar as here in various 
places (in the scriptures) the number (of energies in any given configuration) 
may be more or less?" With this doubt in mind, he says: 


which subject and object are the polarities between which it oscillates, Analogously, as 
we shall see, the cycle of sixteen energies is the Moon of the object of perception. The 
Fire with eight energies is the subject (see below, 4/122cd ff.). 

™ Every single thing, however vast, however small, is contained within Siva’s all- 
embracing nature. And that same all-embracing nature is in every single thing, however 
vast, however small, individually just as it is in everything, altogether. If that were not 
so, Siva’s plenitude would be nought. 

™ The Twelve Kalis cover the full expanse of Siva's consciousness — supreme, 
middling and lower, in all the phases of manifestation, included within which is His 
transcendent, inexplicable unity. The Twelve Kalis are the most completely explicit 
representation of Siva's all-embracing nature which, becoming all things, is everything 
even as it transcends everything as the one consciousness without a second. Here then is 
the reason for the paramount place Abhinava gives to the Twelve Kalis in his Anuttara 
Trika. This also explains why ultimately all practice leads to the supreme experience of 
this dynamism, through which liberation is achieved. 

7% See 4/122cd ff. 

77 The question here is very pertinent. Why should the configuration (cakra) of twelve 
Saktis be considered to be superior to all the others? 


270 CHAPTER ONE 


wma «p veterinary d toc! 
Taea wma uff | 


tasam api ca bhedarisanyünadhikyadiyojanam | 108 Il 
tatsvatantryabaldd eva sàstregu paribhdsitam | 


The scriptures explain that the conjunction of these (powers) with a 
greater or lesser (number of) differentiated aspects (bhedariSa) etc. takes 
place by the power of His (creative) freedom. (108cd-109ab) (109) 

He says just that:* 


waa ASA ANIRAA: 11 208 11 
qa: Tears Tass: | 

FATA SMITE MOTT: 11 220 l 
Eme Hea: FRU: | 

ekaviro yamalo ‘tha trisaktis caturatmakah | 109 || 
pañcamūrtih sadatmayam saptako 'stakabhüsitah | 


navātmā dasadikchaktir ekadasakalatmakah M 110 ll 
dvadasaramahacakranayako bhairavah sthitah | 


Bhairava, the Lord of the Great Wheel of twelve spokes,” abides” 
(also as) the ‘Solitary Hero’ (ekavira), the ‘Couple’ (yamala), as possessing 


™S The following passage extends from 109cd to 123ab (110 to 123). Perhaps all of it is 
drawn from or inspired by the Trisirobhairava. Most likely 109cd to 115ab (110 to 115) 
are so. Jayaratha’s citations establish that the passage drawn from the Trisirobhairava 
certainly extends from 1/111cd to 1/114cd-115ab (115). 

7? Here Abhinava implies that the Wheel with twelve spokes is the primary one over 
which Bhairava presides. As the male powerholder, he presides over each Wheel, 
extending his domains in consonance with the configurations of nergies, embodied 
in the female deities that constitute the increasingly proliferating assemblies. 
Analogously, further ahead (in 3/253cd-255), Abhinava declares that all wheels of 
energies emerge from that wheel. But there the deity in the centre is Para. Thus, the 
assemblies are entirely female. Abhinava cleverly justifies the switch by explaining that 
Para is Bhairava's Self. urce is the Trikasdra (sarasastra), which he quotes 
directly before the Trisirobhairava, that refers to its proliferation in other 
configurations. It is obvious to the more knowledgeable that Abhinava is alluding here 
to the Twelve Kalis, the core of his Krama system. There is evidence that the Trikasara 
integrated its Trika with Krama, to some degree at least (see Trikasara entry in the 
Appendix concerning the sources). However, no Krama influence can be observed in the 
many citations from the Trisirobhairava, what to say of the Twelve Kalis. Without 
needing to resort to the fusion of these two Trika sources, Abhinava would certainly 
have cited instances directly from the Trisirobhairava. For in that way, he would have 
enlisted another major Trika Tantra as supporting the synthesis of Trika and Krama 
promoted by his teacher Sambhunitha, that he also took to be central to the teachings of 
his Anuttara (the ‘most excellent’) Trika. 
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three powers, as four-fold,” with five iconic forms, as six-fold, as this 
group of seven and adorned with the group of eight,” as the Nine-fold One 
(navatman), as possessing the powers of the ten directions, and as the eleven 
energies. (109cd-111ab) (110-111) 


™<The ‘Solitary Hero" is Mrtyujit™ (Siva, the Conqueror of Death, 
Who is worshipped alone) in the initial visualization (dhyana). The ‘couple’ 


™ These two verses and the following one are quoted in the MM p. 82. Read as there 
bhairavah sthitah for bhairavas tv iti. 

7! This line is quoted below in TAy ad 33/1. 

™ The MM reads saptastakavibhisitah ‘(this (Bhairava) is adorned with the seven and 
the group of eight’) for saptako ‘stakabhiisitah. The variant seems to me to be a better 
reading, but as Jayaratha has accepted it, it has been left as it is. 

™ MM p. 82 etad uktari bhavati — piirvarn tàvat pithatayà deham abhyarcya tanmadhye 
hrdayavyomarüpe svatmariipamahaprakasalaksanam paramesvaram anusandhaya, tam 
abhitah prasarantirindriyasakti$ ca vicintya, tadanu sarvantahkaranasamastilaksane 
svacitte visvavedyavilasalaksanam arghyadravyam üpürya, tac ca 
püramesvaraparámarsamayyá — mantrasaktyà — samskrtya, — tenaiva — kulamrtena 
nijavaranadevataparimandalito yam | paramesvarah pūjanīya iti | ayam ca 
samkocavikasayogüd eküram drabhyd-sankhyaraparyantam āgameşv | arcaniyatayà 
ümnáyate | yad uktam Sritantraloke — (TA 1/109cd-112ab (110-112)) . . . etat 
tátparyenaiva srotaScatustayopapaditanam paddhatinam pravrttir ity 
etàvanmátraparyavasáyi püjárahasyam | 


"This is what has been taught: first of all, worship the body as the seat (pitha) 
(of the deities). Once that is done, contemplate the Supreme Lord, who is the Great 
Light which is one's own nature there, in the centre, which is the Sky of the Heart. 
Then, having reflected on the energies of the senses that flow forth all around from that, 
and filled one's own mind, which is the aggregate of all the inner organs (of sense), with 
the liquid offering (arghyadravya), which is the play of all objectivity, and purified it 
with the power of Mantra, made of the reflective awareness of the Supreme Lord, one 
should worship this Supreme Lord, who is surround by His own attendant deities, with 
that same Kula nectar. It is this that is taught in the Agamas as that which is to be 
worshipped that, contracting and expanding, thus (develops,) beginning with the (circle 
with) one spoke up to that with innumerable (spokes). As is said in the Tantraloka: 
(quotes 1/109cd-112ab (110-112)). What is meant here essentially is that this is the 
manner (in which) the liturgies taught in the four currents (of scriptures) operate. Just 
this alone is what the secret of worship amounts to." 
™ Abhinava refers repeatedly to the multiplicity of configurations of divine forms, an 
evident and major feature of all Tantric pantheons. He understands them to be the 
proliferation of the energies of the one energy of consciousness. His scriptural authority 
in this regard is the Trisirobhairava. Jayaratha tells us that the first chapter of the TBh 
deals with the Wheel of a Thousand Spokes, formed through the progressive 
development of the preceding smaller configurations that it thus integrates into itself. 
Abhinava says that the subject is dealt with so extensively there that he cannot go into it 
further for fear of making his book too long (3/254cd-257ab). 

Similarly, Jayaratha states that the details are too many to reproduce (ad 
1/111cd-112ab) (112)), and so refers the reader to the Trisirobhairava directly. Even so, 
Jayaratha (ad 1/109cd-110ab) (110-111)) does make an effort to list the names of the 
deities in each assembly. As Jayaratha quotes the Trisirobhairava extensively in several 
places, there can be no doubt that he had access to it. Thus, one wonders why Jayaratha 
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(Siva and Sakti are also worshipped) there. The three powers, Para (Parapara 
and Apara) (are worshipped) in the Kula modality (of practice) 
7" The ‘four-fold’ consists of (the goddesses) Jaya (Vijaya, Ajità 
ijita).””” (Bhairava possesses) ‘five iconic forms’ (when worshipped) 
as Sadyojata (Tatpurusa, Vamadeva, Aghora and Īśāna) (that are the five forms 
of Sadāśiva represented by His faces according to the Siddhanta).”* That is said 
(in the following lines of scripture): 


does not quote it here, preferring other sources instead, especially as he himself states 
that, although the names of the deities of the assemblies are taught in various scriptures, 
they are taught in particular in the first chapter of the Trisirobhairava (ad 1/11 1ed- 
112ab (112). There is no reason to doubt, however, that the explanation he gives here is 
drawn from the TBh, and so is reliable. 

75 Read mrtyujid iti for mrtyujiti. Mrtyujit, the Conqueror of Death, is still a very 
popular form of Siva all over India. The repetition of his Mantra and fire offerings are 
considered to be very beneficial for those who are sick or mentally disturbed. The 
Netratantra, the Tantra of the Eye, is His main Tantra, so-called because it teaches a 
visualization of the Mandala of Siva’s Third Eye. Jayaratha is saying that as Mrtyujit, 
Siva is worshipped alone, without His consort, 

7* The three Trika goddesses that are worshipped on the prongs of the Trident of the 
Trika mandala may also be worshipped in the corners of a triangle (that is, a three- 
spoked cakra) representing the Goddess as the womb (yoni) of the creation which, when 
recognised to be such, is Pure Knowledge, not Maya. Thus, the Trika triad identified, as 
Abhinava regularly does, with the subject, means and object of knowledge, is both the 
Trident and triangle of the three energies. Accordingly, Abhinava writes (in PTv p. 53- 
54): 


"The goddess (bhagavati) Pure Knowledge (Suddhavidya) endowed with the 
undivided (unity) of the subject, means and object of knowledge, is triangular (trikonà). 
It is filled (on the plane of) Maya with the excellent reflected image of duality (bheda) 
(of the many diverse things). Thus, Maya also, which is the source of the universe, is in 
reality, just (Pure) Knowledge. (Maya) is said to be the Great Secret Place (mahāguhyā) 
because she is not known to be such in the aforestated manner, and because it consists 
of three angles (of the triangle), which are the subject (object and means of knowledge,) 
as the glorious power of (their) oneness (abheda) has been concealed. She herself (as 
this Triangle) is in actual fact the Trident, which is the abode of worship according to 
the Trika teachings. That is said (in the following verse): ‘She is the (female) Triangle, 
the Great Knowledge, the triple one (rrikā), the abode of all aesthetic sentiments (rasa), 
the plane of emission, and so She should be worshipped (as) Trika.’ Again: ‘A single 
universal vision dawns present (equally) in the subject, object and means of knowledge.” 

An example of a Trika triangle is the centre of the Mandala worshipped in the 
preliminary stages of the Kaula ritual as taught below in Chapter Twenty-Nine, which is 
dedicated to the Kula modality of practice. See 29/45cd-46ab and commentary. 

7? These are the goddesses who attend on Tumburu, the main form of Bhairava of the 
Vama Tantras (the Tantras of the Left — vama). See Dyczkowski 1988: 36-38, 149-150. 
According to Swami Lakshmanjoo, the four are the states of waking etc., and Jayaratha 
is wrong. But this is probably not so, as Jayaratha had access to the TBh and so could 
furnish the explanation it itself most probably supplied. 

7 See above, 1/18, comm. and notes. 
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‘The group of five is the essence in (the teaching of) the Siddhanta, the 
group of four in the (Tantras of) the Left and Right, and the triad (trika) in the 
Bhairava Tantra. ^? 

'Six-fold' (means the six goddesses). As he will say: 


'Vi$va (‘She Who is Everything’), the Isa (the Governess) of that 
(universe), Haraudri, Viranetri (the Leader of the Heroes), Ambika (the Young 
Mother), and Gaurvi (the Female Teacher) are the goddesses in the six-spoked 
(Wheel). 9? 

It is said concerning ‘the group of seven’ that: 


™ A very similar verse appears in the Kumarikakhanda (51/1) of the 
Manthanabhairavatantra of the Kubjikà school. There the second half of the first line 
reads catuskarh vamagocare (‘the group of four in the field of the (Tantras of the) Left’) 
instead of catuskarh vamadaksine (‘the group of four in the (Tantras of) ) the Left and 
Right’). This variant reading, which I have accepted, makes more sense, as the Bhairava 
Tantra belongs to the right current of scripture to which the Trika Tantras belong. 
Accordingly, in the KuKh, the reading of the next line is daksine trikam ity Ghuh (‘the 
three (rrika), they say, (is the essence of the Tantras) of the Right’) instead of trikarn tu 
bhairave tantre (‘and the triad (rrika) in the Bhairava Tantra’). The version of these 
lines found in the KuKh are also found at the beginning of the Gurukramádhikürasütra 
in Chapter 22 of the Yogakhanda (1) (22/25cd-45ab) of the Manthünabhairava. The rest 
of that sūtra explains them quite differently as follows. 


“Brahminicide, the drinking of wine, theft, sex with the teacher's consort, and 
incitement or as: ion with these sins (sarnyogin) are said to be the five great sins 
according to the Siddhanta. Brahminicide, the drinking of wine, theft, and sex with the 
teacher's consort — these, excluding incitement or association with them, are the four 
sins according to (the teachings of the Tantras of the) Left. The drinking of wine, theft, 
and sex with the teacher's consort — is said to be the triad (of sins in the Tantras of the) 
Right.' See Dyczkowski 2009: vol. 5 notes on text and translation, note 1 (p. 47). 

If the conjectured reconstruction of the text is correct, it appears that the 

redactor of the text of this Kubjika Tantra drew this verse from another Tantra without 
understanding its meaning, whereas Jayaratha presuma bly did, because it was explained 
in the source from which he drew it. It is also possible, but less likely, that Jayaratha 
ascribed this meaning to this verse. Either way, it is clear from the preceding context 
that he understood it this way. 
“ Below, at TA 33/2abc, this passage is ascribed to the Siddhaviratantra, There the 
first line reads vi tadisà haraudri viranetry ambikà tathà | The six are also listed in 
MV 2/59cd-60ab: vi"và visvesvari caiva hàraudri viranayikà | amba gurveti yoginyo 
bijais tair eva sat smrtàh || On the basis of the readings in these two passages, read 
ladisá hüraudri for tadisakà raudri. Were it not for the reading in the MV and its 
confirmation in 33/2abc below, the reading in the printed text would appear to be the 
better one. Read viranetry ambika for virakà tryambika. These goddesses are 
worshipped on the corners of a hexagon. 

According to Swami Lakshmanjoo, these six goddesses protect the adept 
(sddhaka) and are six ways he experiences spiritual energy in the course of his practice 
(sadhana). He says that: 1) Visva is ‘universal energy. 2) [Sika is transcendental energy. 
3) Raudri obstructs the the sadhaka. 4) Virakà gives the sadhaka courage. 5) Tryambika 
bestows supreme (para) and inferior (apara) reflective awareness (paramarsa) on the 
südhaka. 6) Gurvi is the energy that commands him. 
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"The (seven) Mothers are Brahmi, Māheśvarī, Kaumari, Vaisnavi, 
Varahi, Indrani, and Camunda.'?! 

By ‘the group of eight’ (is meant) Aghora and the rest." He Himself is 
Navatman"” (the Nine-fold One who,) present in the centre of that group of 
eight, (governs them). ‘(He possesses) the powers of the ten directions’. As is 
said, (they are): 

‘Uma, Durga, Bhadrakali, Svasti, Svaha, Subhankar, Sri, Gauri, 
Lokadhatri, and Vagisi, who is said to be the tenth.’ 


The ‘eleven’ (energies) are said to be those of Khandacakra.™ Up to 
here, Bhairava has assumed a lesser number (of powers,) and so (with respect to 


9"! The Sanskrit reads: 
brahmi máhesvari caiva kaumüri vaisnavi tathà | 
varaht ca tathendrant camunda ceti matarah M 


Cf. TS which is practically the same: 


brahmi [kh: brahmàm; g: ?] mühesvari caiva kaumart vaisnavi tathà | 
varahi caindrika [kh: cendrika] devi càmundà saptami matā | TS 9/432cd-433ab. 


This is exactly the same group of seven Mothers found in the Svacchanda 
Tantra. They are described there in 10/1018cd-1025 as arranged in the eight directions, 
with Umi added as an eighth. See below, in 33/2 following MV 3/14, eight Mothers are 
listed, namely: Bráhmani, Mahesi, Skündi, Vaisnavi, Aindri, Yamatmika, Cümundà and 
Yogisi. 

An early reference to the Mothers, predating the Tantras, is found in the 
Durgamahatmya (11/13-21). There the Mothers are Brahmani, Mahegvari, Kaumüri, 
Vaisnavi, Varahi, Nrsirnha, Aindri, Sivadatt and Camunda. There they are all identified 
with Durga (Narayani) in a series of invocations of a series of forms of the goddess that 
continues with Maharatri, Sarasvati, Durga, Katyayani, Bhadrakali, Gantha, and 
Candika (11/22-28). 

According to Swami Lakshmanjoo, the seven Mothers “govern the sddhaka in 
states of organic action’. 

" According to MV 1/19cd-21ab, the group of eight Aghoras (aghorastaka) are 
Aghora, Paramaghora, Ghorarüpa, Ghoramukha, Bhima, Bhisana, Vamana, and Pibana. 
They are the Bhairavas of the godde: mentioned in the Vidya of Parapara, who have 
the same names in the feminine. See below, 30/20-26ab. Concerning the Eight 
Bhairavas, see note 8,1029; 11,184; 15, 385, 390; 29,127; and 30,50. 

"? Navatman is the Bhairava of Apara. According to MV 8/21cd-23ab, the mantra is 
RHRKSMLVYUM. Each letter has a corresponding Bhairava with Navatmabhairava 
(represented by M) in the centre. Concerning this important seed-syllable Mantra and its 
variants and the iconic form of Navatmabhairava, see Dyczkowski 2009: intro. vo. 2, 
pp. 423 ff. 

"' Read 'Khandacakroktüh' for "khandacakroktà'. Abhinavagupta refers to 
Khandacakra, which literally means ‘the Broken or Incomplete Circle’, in the PTv, with 
regards to which he quotes the Kubjikamata. As this reference is not found in the printed 
edition of the Kubjikamata, it may have been drawn from an earlier version of the KM. 
It is also possible that the word ‘mata’ here means just ‘teaching’ or ‘school’. If so, it 
may have been drawn from another Kubjika Tantra, although admittedly, there is no 
other reference in Abhinava's works that indicates he knew the Kubjika Tantras. Even 
so, they certainly did exist at that time outside Kashmir, if not in the Valley. The 
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the following configuration of twelve, He) is the thirteenth."5 In this (way), (he) 
refers to (and introduces) the (form of Bhairava which is associated with) a 
greater number (of energies). 

And so he says that the greater number (of energies) is endless: 


reference declares that: ‘above Maya is Mahāmāyā, which is the bliss of the Triangle’ 
(PTv p. 184). We may infer from the context that Abhinava lies that the Triangle is 
Khandacakra. The identification of the Triangle with Mahāmāyā is not common in the 
Kubjika sources, but it does occur, for example, in the following reference from the 
Ambdasarnhita (25/65c), where the Half Wheel (ardhacakra) is s imilarly identified with 
Mahamaya, the higher ‘divine’ aspect of Maya. There we read: ‘she is the goddess 
Konkan, the energy of nectar (madhu lit. ‘honey’) who oozes into the divine Half 
Wheel of Maya’ (devi sā konkanà ya (va) ksarati madhukalà divyamayardhacakre). But 
this may well not be meant here. It is hard to see how eleven units can be related to a 
triangle, although one could describe it as ‘a fragment of a wheel’ or as half of one if we 
take the complete wheel to be a hexagon (see below, note 3,319 to TAv ad 3/94cd- 
95ab). Another more likely possibility is a reference in the Chummasamketaprakdsa 
reported by Sanderson (2007: 348 n. 382). This is the teaching (kathd) of the Incomplete 
Circle, stated as follows: ‘the Mahaugha (Great Flux) of the rays of Khanda [cakra] 
comes about when after uniting within the cycle of consciousness in each flow [of 
cognition] and relishing their respective fields of experience they revert and so eliminate 
one . . . [of their number].’ What the Kaulasütra cryptically says with reference to this 
teaching explains how the Incomplete Circle, originally in twelve parts (possibly 
representing the twelve inner and outer senses) loses one and so becomes ‘broken’: 
"When the twelve rays unite without force the confidence of their leader dissolves. 
[This] one [among the twelve therefore] disappears. So there is a breaking of the circle 
caused by a deficiency in [their] discipline.' (Sanderson's translation, ibid. p. 348) 

"5 Jayaratha understands the form of Bhairava with less than twelve forms to be related 
to the ‘lesser’ number of powers, that is, less than twelve. Bhairava, who sustains within 
Himself and is Lord of the twelve, is the thirteenth, and so begins the series with the 
greater number. It seems that Abhinava is quoting the lost Trisirobhairava as an 
authority to establish that the ‘wheel of twelve spokes’, which for him is that of the 
twelve Kalis, integrated with the Trika goddesses is the main one (mukhyacakra). 
However, although the TBh was an important Trika Tantra, none of the references 
drawn from it indicate that it integrated Krama teachings into its Trika, unlike others, 
notably the Devyayamala. Moreover, the primary sources do not refer to this circle of 
twelve Kalis as surrounding a Bhairava in the centre. This Wheel is an entirely female 
one. The deity in the centre is a thirteenth Kali (see below, note to introductory remarks 
to verse 4/125). 

Anyway, Abhinava's purpose is to emphasize the privileged status of the 
twelve-spoked wheel. Thus, the Twelve Kalis appear regularly as the unfolding 
experience of the highest state, realised in all three categories of means to realisation. 
They appear, as they do here, as the reason for Bhairava’s plenitude (3/251cd-252ab), 
and as the source of all other configurations of energies (Sakticakra), in Chapter Three, 
which deals with the Supreme (Sambhava) Means (see 3/253cd ff.). Abhinava presents 
them in detail in Chapter Four (4/122cd ff.), which deals with the Empowered Means as 
that category of practice that is essentially concerned with the transformation of 
differentiating thought back into its original pure conscious nature, which is the specific 
function of the Twelve Kalis. Accordingly, they appear in a practice that begins in the 
Individual (Anava) Means linked to the intellect in Chapter Five (see 5/27cd-36). There 
Abhinava calls them the Wheel of the Absolute (anuttaracakra) (5/27cd-28ab), which 
thus represents in a unique way the plenitude (pürmatà) and perfection of Siva 
consciousness as the Goddess of Consciousness, who consumes all duality into herself. 
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wd Waa ASIST pp 11 22211 
farm Tear faaea | 


evar yàvat sahasràre nihsamkhydre ‘pi và prabhuh W 111 Il 
visvacakre mahesano visvasaktir vijrmbhate | 


In this way, the Great Lord, (all) powerful,"* who is (Himself) all 
the powers, unfolds within (the one Wheel which is) all the Wheels 
(visvacakra), until (He expands) into the Wheel of a Thousand Spokes,"" or 
even within that of countless spokes.” (111cd-112ab) (112) 

"The Wheel of a Thousand Spokes’ is described in the first chapter of 
the Trisirobhairavatantra. For fear of making the book excessively long, each 


“° This verse is quoted in MM p. 82. There instead of the reading prabhuh (‘powerful’), 
we find vibhuh (‘pervasive’), which seems better in this context. 

*" Cf. below, 4/132ab and also 5/31cd-32ab and 5/37-38. 

"* According to Swami Lakshmanjoo, all-transcendent Bhairava as the thirteenth 
onwards is beginning to enter into the innumerable state of His being: ‘He is the Lord of 
the twelve-fold Cakra, but He cannot be ‘numbered’ (kaland) so He is not really the 
thirteenth — He is not a number, He is Asarnkhya (countless)." 

This verse is quoted below in TÀv ad 33/1. The name ‘visvacakra’ can also be 
translated as ‘the wheel which is all the wheels’, that is, all the infinite possible 
configurations of energies. In the economy of Anuttara Trika, all the Wheels, that is, 
configurations of energies of consciousness, derive from the Main Wheel 
(mukhyacakra), which is the Wheel of the Twelve Kalis described in Chapter Four 
(4/122cd ff.). They unfold within the Void of the Sky of Consciousness. At one with 
consciousness, the energies and their configurations are themselves as many Voids 
within the one Great Void. As Abhinava explains: 


‘It is never possible to enumerate the various kinds of Wheels, because (their) 
common foundation are the spokes of the endless rays present in that Wheel (with 
twelve spokes), just as the (variegated colours) white, yellow, red and so on of a 
peacock’s feather manifest by its unfolding and folding back appearing to be many 
feathers), although it is not so. The Lord of the Wheel, Who is (full to) overflowing with 
subtle consciousness (in which all things are) dissolved away into its unexpanded state, 
manifests in the same wonderfully variegated way in the dynamic state (vytti) of (its 
constant) unfolding (as all things) and folding back (in on itself). By the folding back of 
one or other (spoke of) that (Wheel) and the unfolding of some (other), it appears to be 
transformed into (all the Wheels,) beginning with a Wheel with one spoke (up to one) 
with a thousand spokes or even countless (spokes, each) inserted into and contained 
within one another or not (at all) (cf. below 3/267ab-267cd (3/266-267ab)). (One may 
ask:) what of that? (The point is that) That one wheel unfolds as the Void (vyoman) 
itself. 


Or else (one can say that just) that (Void), containing within itself endless 
(numbers of) Wheels of Being, manifests. Or else (from another perspective), that the 
one Great Void contains endless numbers of Voids. Just as the one sky shines white, 
blue and red, and just as these clouds shine in many ways, similarly, the free principle of 
consciousness shines with its own inconceivable number of forms, nor are they, 
therefore, anything at all.” MVV 1/943-949 
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word has not been corroborated (by quoting the whole passage). (The Wheel 
of) ‘countless spokes’ is (such) because the world-orders etc. are endless. Even 
So, it is not separate from (Bhairava), and so he says that (the Lord is) ‘endowed 
with all the powers’. That is said (in the Mangalasastra): 


"Power and the possessor of power are said to be two categories. His 
powers are the entire universe, while the Great Lord is the possessor of 
power,'*^ 

Surely, if the Lord alone is the ultimate reality (paramartha) of all these 
Wheels, since the purpose is served by just that one, why are many described in 
each scripture (sastra)? With this doubt in mind, he says: 


Wurf a sea aT 11 22211 
tee at Wenn aa frets: | 


tesam api ca cakranam svavarganugamadtmana || 112 || 
aikyena cakrago bhedas tatra tatra nirüpitah | 


The difference between those configurations (cakra) also is 
described in various places (in the scriptures), (each) as an (encompassing) 
unity, the nature of which accords with the category to which it belongs 
(according to its function). (112cd-113ab) (113) 


" Abhinava returns repeatedly to refer to the multiplicity of configurations of divine 
forms, which is an evident and a major feature of all Tantric pantheons. Most times he 
refers back implicitly or explicitly to his statements here, and so to the authority of the 
Trisirobhairavatantra. Jayaratha tells us here that the very first chapter of the TBh deals 
with the Wheel of a Thousand spokes. He refers the reader to the same chapter for 
details of numerous wheels again ad 3/254cd-257ab. Abhinava implies (1/111cd-112ab 
(112) the wheel of a thousand spokes was presented as the culmination of a progression 
of successive more extensively populated configurations. Ultimately, they are all 
contained in the most excellent of them, which is that of the Twelve Kālis, to which the 
TBh itself apparently did not refer. Certainly, if it did do, so Abhinava would have 
quoted it as saying so. That way he would have enlisted another major Trika Tantra as 
supporting the synthesis of Trika and Krama promoted by his teacher Sambhunatha, that 
he also took to heart as central to the teachings of Anuttara (the ‘most excellent’) Trika. 
* This verse epitomizes a central point of doctrine. Accordingly, Jayaratha quotes it or 
parts of it in as many as twelve other places, namely in TÀv ad 3/66ab-67cd (3/66cd- 
67ab), 78ab-79cd (78cd-79ab), 99cd-100ab, 142cd-143ab (142), 191 (190cd-191ab), 
205cd-206ab, 228, 5/40, 69ab (5/68cd), 8/174cd-175ab (174), 9/154ab, 13/264-265, and 
29/81. Abhinavagupta himself quotes it (in 5/40) and tells us that Srikantha uttered it the 
Maigalasastra. Ksemaraja quotes the full verse (SSüvi ad 3/8), third quarter (SSüvi ad 
3/30) and half (NTu ad 21/20-32ab), saying it is from the Sarvamangalà. Most of 
Jayaratha’s references are in Chapter Three, which deals with the Divine Means 
(Sambhavopaya). This is because this means is based on Siva’s power of the will, which 
is His freedom and the one power that manifests as all the others. Abhinava quotes the 
second line in the PTv (p. 41). There, as here and other places in the Tantraloka, this 
reference is cited to indicate that all of the countless powers are forms of the one power 
of the freedom (svatantrya) of Siva consciousness. 
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(Each Wheel) is an (encompassing) unity’, because (its constituents) 
belong to a common type that performs specific, fixed functions such as 
creation (srsti) and the like.*!' "The nature’ (of this encompassing unity) is said 
to ‘accord with the category to which it belongs’, because it performs (its 
own specific) fixed function." Thus there is a ‘difference between Wheels’, 
and so the (number of) Wheels (described) in the scriptures are endless. 

He illustrates that (with an example): 


"mereféfierarimmoifert AT 1 22311 
Web Teese far Paria: | 


catussaddvirdvigananáyogát traisirase mate || 113 || 
satcakresvaratà náthasyoktà citrà nijakrtih | 


The mastery of the six wheels of the Lord's own form is said in the 
Traisirasamata to be wonderfully various* by virtue of His union with 
four, six and twice times twice those (powers). (113cd-114ab) (114) 

Twice four makes eight and again (doubling) in the same Way, sixteen. 
Twice six makes twelve, again (doubling) in the same way, twenty-four."* This 
is (the Lord's) ‘mastery’ of the six Wheels which is ‘various’, that is, of many 
forms, because of the wonderful variety of limiting adjuncts associated with the 
particular (contents) that pour forth (as each) Wheel. (It is) ‘(the Lord’s) own 
form’ because nothing else separate from that is (ever) perceived. Thus, in the 
Traisirasamata, that is, the Trisirobhairava, (this mastery) ‘is said’ to be of the 


*! The word ‘cakra’ means most literally ‘wheel’, but by extension can also mean 
‘configuration’, mbly’, or ‘cycle’. In this context the word denotes a configuration 
or cycle of energies (Saktisamitha). Thus, as his example, Jayaratha appears to be 
referring here to the Wheels (i.e. cycle of energies) of creation, persistence, withdrawal 
and the Inexplicable. The worship of the goddesses in these Wheels or cycles is a 
standard feature of Krama (kalikula, kalikrama) ritual. 

*? The Wheels (cakra) are all essentially the same, as they all configurations of the 
energies of consciousness. However, they vary according to their functions. 

“ Read, as Jayaratha does, citra nijakytih for citranijàkrteh. 

#14 Cf. below 5/90-92ab (89cd-91) and the commentary, where Jayaratha quotes this 
verse, as well as TÀv ad 29/9, where half the verse is quoted. These configurations of 
four, six, eight, twelve, sixteen and twenty-four energies develop out of Siva’s single 
transcendent unperturbed nature in the phase of descent. Then the ascent takes place 
through ten phases of Emptiness (5/90-92ab). Cf below, 16/2cd-4. In Chapter Thirty- 
Three (33/2-14ab), Abhinava, drawing from the Siddhavira (SYM?) and (mostly) from 
the MV, takes the trouble just once to list the names of the deities populating similar 
configurations (cakra) enclosing the Trika goddess integrated with the phases of 
emanation and withdrawal, as outlined above and taught by his Trika teacher 
Sambhunatha (33/32). The sets do not coincide with the group of six wheels mentioned 
here. He preferred, quite rightly, to draw from his most authoritative source, Thus, 
unless the Trisirobhairava or a parallel source is recovered, it is not possible to fill out 
the details of their content or even their application. 

5 Thus, the six wheels are of 4, 6, 8, 12, 16, and 24 spokes. 
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Lord, who is endowed with (absolute) freedom and presides over each Wheel. 
That is said there: 


ʻO goddess, (each of) the groups of four, six and eight,*'® and (the 
Wheels with) twelve, sixteen and twenty-four spokes, are (each) individually 
well established.” 


The many types of Wheels and reason (nimitta) for the difference 
(between them) is also explained in the Trisirobhairava itself. Thus, he says (in 
the following verse): 


amit weed or paT: 11 gx 
iiiter | 


namani cakradevinam tatra krtyavibhedatah M 114 Il 
saumyaraudrakrtidhyanayoginyanvarthakalpanat | 


"The names of the goddesses of the Wheels there (vary) according 
to their various functions. (They do so also) because they are conceived in 
accord with their purpose, (nature and the meaning of their name) 
(anvarthakalpana), in association with the visualization (dhyana) of (this or 
that) peaceful (saumya) or fierce (raudra) form."* (114cd-115ab) (115) 


“The fifth syllable of the first quarter of this verse is long (guru) instead of being short 
(laghu), as it should be. Even so, the expression 'safkostakarn' is not correct Sanskrit, 
although the intended sense is clear. Moreover, the division of the two halves of the first 
line is clumsy. dvadasararh sodasárakam is hypermetrical by one syllable. This extra 
initial syllable is accommodated into the previous quarter, which is short of one final 
syllable. 

*!7 Verses 114cd-121ab (115-122) are a paraphrase of a passage from the first chapter of 
the Trisirobhairavatantra. 

“8 Cf. below, 3/255-256, 266ab (265). The assemblies (cakra) are constituted of real, 
individually distinct deities, although they are all expressions of the one integral, pure 
consciousness. Each Wheel has its own functions. These belong to two categories, 
namely, sdnta (tranquil), that is, saumya (benevolent), or ‘raudra’, ‘wrathful’ or 
‘fierce’. They correspond to two types of optional rites (kümya), performed to gain some 
particular result. One is called santika, which literally means ‘pacificatory’, as are for 
example exorcisms, or more generally the removal of evil, troubled beings from a 
particular place. The other variety is called ‘apydyana’, which literally means 
‘nourishment’. These include rites performed for prosperity and fulfilment (pusti) and 
the like. The other type of rites are called ‘raudra’, ‘fierce’ or ‘ghora’, ‘terrific’. These 
include various forms of black magic (abhicára), of which there are six standard 
varieties (satkarma). According to the most common listing, they are rites to 1) murder 
one's enemy (marana), 2) delude (mohana), 3) paralyse (stambhana), 4) create enmity 
between allies of the enemy (vidvesana), 5) expel (uccátana), and 6) bring others under 
one's control (vasikarana). These rites are termed ‘intentional’ (kāmya). Abhinava does 
not deal with them because, as he says, peoples' desires are very many, as are these rites 
(below, 26/11, cf. 28/1-5, concerning the different types of rites). These magical rites 
are explained in detail in Goudriaan 1978: 251 ff. 
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(The words) ‘is said’ (ukta) should be added from the previous verse, 
changing the gender etc. (in accord with the syntax here). (Although) the 
Supreme Lord (paramesvara) is just one, He manifests in a (particular) fixed 
form, the nature of which is peaceful or wrathful etc., according to the particular 
desire of the adept (sádhaka) so that, having done so, he may bestow (upon 
him) each particular accomplishment (siddhi) (pertaining to the visualization of 
that form). That is said (in the Trisirobhairava-tantra);"? 

"The Lord, like a wish fulfilling gem, always assumes the nature of the 
particular form in which the adept recollects him.’*”! 

One should understand this point for oneself from the first chapter of 
the venerable TriSirobhairava. For fear of making (this) book (too) long, we 
have not corroborated (this view) with every word (there)."* (Abhinavagupta) 
says just that. 

The Nourishing Power of the Creative Imagination (pratibha) 


In his commentary on the PT, Abhinava explains how the fluctuations of the 
mind and feelings of hate, benevolence, and love involved in the magical rites to help 
(which are ‘tranquil U or damage others (which are fierce" ) are aspects of 
consciousne: s 


s. Thus, they are essentially 
consciousness itself, which assumes in various circumstances, peaceful and fierce 


forms. Accordingly, he writ 


‘As the fluctuations of the mind, such as anger and the like, are one with the 
(aesthetic relish of) the wonder of consciousness, and also because they could not 
otherwise assume their own specific nature, they are the divine instruments 
(karanadevatà) of the Supreme Lord which, as the rays of the Sun of Siva, each (in their 
own way) unfold his (divine) play. Each combining (variously) with each other, they 
assume innumerable forms, conceived to be peaceful or fierce in accord with the 
particular (operation), terrific or peaceful, of (magical) rites such as expulsion 
(uccátana), murder (marana), pacification and so on. As such, in accord with these 
various black and other magical operations (krtya), they are said in scriptures such as 
the Mata and the like to be deities worthy of worship, and the attendants of the 
venerable Lord Bhairava.’ PTv p. 42. 

* The word ‘uktd’ — is a participle which in the previous verse agrees with the 
feminine abstract noun "isvaratà, i.e. ‘mastery’, to which it refers. Here it refers to ‘the 
names’ — námáni — which is a neuter plural noun, and so should be made to agree 
accordingly, i.e. uktani nama ‘the names said to be (of the goddesses)’. 

#2 I presume that Jayaratha is quoting from the Trisirobhairavatantra in view of what 
he goes on to say. 

©! Cf. ‘Like the wish fulfilling gem, the omniform God approaches (His devotee) 
assuming the nature in which He is worshipped.’ Adhaürakárika 66, quoted in the 
Spandapradipikà (Dyczkowski 1992: 141). 

“© Jayaratha thus confirms it is Abhinava himself who is speaking here. Viewing the 
large number of configurations of divine forms (cakra) described in the first chapter of 
the Trisirobhairavatantra, Abhinava gives his explanation as to why they are so many 
and diverse. Jayaratha quotes just a line from his source, which is sufficient to sanction 
his view. Deity appears in accord with our needs and understanding. Deity in its 
countless divine forms is such because of us, no less than we are as we are because 
Deity has assumed our form. 
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Uer wfgwreneg wer STAT Tq: d 224 UI 
uie arated daca | 


ekasya samwinnathasya hy antari pratibhà tanuh | 115 | 
saumyam vànyan mitam samvidürmicakram upasyate | 


#3The body of the one Lord of Consciousness is (His) inner creative 
imagination (pratibha). (It is) worshipped (externally) as the cycle of the 
waves of the (outpowering of the powers of) consciousness 
(samvidirmicakra)™ (in a conditioned) limited (form as the deity made 
manifest thereby), whether peaceful or otherwise. (115cd-116ab) (116) 


"The inner creative imagination’ (Gntari pratibha) is the power of 
freedom (svatantryasakti).* By ‘otherwise’ is meant wrathful (raudra). Thus, 
because it is distinguished by each particular, peaceful or wrathful form (of the 
deities in it), it is "limited", "^ 

Having analysed that (point), he illustrates (it with examples): 
sper Lafe vifazdt ARTT 11 226 11 
SUCTUS SITY STER: d 
A we anf Wem TEPEOWSD 11 22011 
afte: went AÀ wo: nr 
STTTET Ta eat OR MARTA 11 22 1 
àù a waned ah what em | 
a«heqeemmrams: wmv men AE 1 228 11 
a serrer fad wp dUpg 


** After this concluding explanatory verse of his own, Abhinava goes on with an 
insertion that continues up to 135ab and then returns to this reference from to the TBh 
again in 135cd-136ab. 

# Swami Lakshmanjoo explains that ‘the Wheel of the Tide of Energies — irmicakra is 
pratibhà, which means conscious creative energy.’ The term ‘Wave’ to denote the 
activity and nature of consciousness is drawn from Krama sources. It seems that this is a 
name for the primary cycle of consciousness. Its phases constitute the activity of 
consciousness as aspects of the one Goddess of Consciousness (sarividdevt). This Wave 
of creative imagination that arises inwardly within consciousness generates 
configurations — ‘wheels’ — of divine forms along with their associated Mantras and the 
consonant outer ritual action. 

9*5 Cf. below, 3/65ab-65cd (3/65cd-66ab). 

ë% Presumably, the Wheel of the Waves of Consciousness is worshipped in a limited 
way as the Wheels produced by its waves. They are of two types, according to whether 
they are configurations — ‘wheels’ — of peaceful or wrathful deities. Jayaratha's view is 
that it is the same configuration of divine forms that varies. Either way, these Wheels 
are ‘limited’, whereas the Wheel of the Waves of Consciousness itself is not. Perhaps 
we may identify it with Visvacakra, mentioned above in 1/112. 
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gf xe ATTA 11 22011 
aedi facerem fe wu 7 Wa | 
aiae afte ai aE 11 222 11 
are ssi yoa quum | 


asya syát pustir ity esa samviddevi tathoditàt | 116 Il 
dhyānāt sanijalpasammisrad vyaparac capi bahyatah | 
sphutibhütà sati bhàti tasya tadrkphalaprada M 117 II 
pustih Suskasya sarasibhàvo jalam atah sitam | 

anugamya tato dhyanam tat pradhànara pratanyate V 118 ll 
ye ca svabhàvato varnd rasanihsyandino yathà | 
dantyausthyadantyaprayas te kaiscid varnaih krtah saha | 119 || 
tar bijabhüvam ágatya samvidam sphutayanti tam | 
pustim kuru rasenainam apyayayataram iti | 120 || 
sañjalpo ‘pi vikalpatma kim tām eva na pürayet | 
amrteyam idam ksiram idam sarpir balavaham M 121 || 
tenásya bijam pusniyam ity enàm pürayet kriyam | 


""(When) the Goddess of Consciousness is clearly evident (in the 
form of the intention): ‘may he be fulfilled (pusti)!' she manifests by virtue 


V" Abhinava goes on to say that Deity may be worshipped in a limited or unlimited form, 
according to whether one wishes to attain some worldly benefit (bhoga) or liberation 
(moksa), respectively (1/123ab (1/123)). The ‘limited form’ of Deity is the visualized 
one. The Tantras of all schools contain thousands of descriptions of visualized forms of 
deities. The usual common forms of worship (pijà) require the imagining of the form of 
the deity, even if it is represented externally in an icon, although it is more commonly 
invoked into a Yantra or a jar. In this respect, Abhinava’s Anuttara Trika is very 
unusual. Of all the many deities mentioned in the Tantráloka, Abhinava describes the 
forms of only three. As one would expect, these are those of the triad of goddesses, 
Para, Parāparā and Apara. But even then, he presents a general overview of the variant 
forms mentioned in the scriptures without precisely indicating the ones he prefers (see 
below, 15/323cd-28ab and 31/39-41ab, where their colours are mentioned). He takes 
care to say immediately after (in 15/328cd-330ab) that they are essentially omniform, 
pure consciousness, and as such help to achieve liberation. We may note, by the way, 
that this attitude is attenuated with respect to the Mantras of these and related deities. 
Abhinava clearly presents the sonic body of the deity with its ‘limbs’ and ‘faces’ in the 
context of ritual. See Chapter 30. 

Worldly benefits (bhoga) are a common aim, and are well accepted to be such 
generally in all traditions engaged in ritual and Mantra practice. Abhinava freely accepts 
that this is a parallel concern to the attainment of liberation; even so, his focus is quite 
clearly on the latter, seeing the former as a steppingstone to its attainment. Thus, it is not 
surprising that Abhinava chooses to comment at length on the Parátrisika, which denies 
the utility of outer ritual, and is concerned with what Abhinava calls the Anuttara 
modality (prakriya) of practice, which is entirely within consciousness and so its sole 
purpose is liberation, and that too, in this life (jrvanmukti). The deity in that case is 
*without form' as the Light of Anuttara, full of the energies of Speech that, reflecting 
into one another, generate in and through the flux of its perpetual emission (visarga) all 
the levels and spheres of existence and the infinite cycles of time. Here Abhinava 
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of this meditation (dhyana), that arises in this way” in association with the 
utterances (of Mantras) and outer (ritual) action (vyapára) and bestows on 
that (man who invokes her) such kinds of fruits (as are in accord with her 
peaceful or wrathful form). 

1) (The visualization: ‘fulfilment’ (pusti) is a process of infusing the 
‘juice’ (rasa) (of vitality) into one who has ‘dried up’ (Suska). Thus, the 
appropriate form of visualization is like (pure) clean (sifa) water, and 
unfolds with that as its principal (element). 

2) (The Mantra:) Those letters from which, by their (very) nature, 
(this) juice (rasa) flows as, for example, the labio-dental (V) and dental 
(S),"* once combined with some (other) letters, assume the state of seed- 


intends to illustrate how even rites performed solely for worldly benefits are necessarily 
based on the same essentially free and liberating activity of consciousness, which is 
operant and can be recognized to be manifest and actualized in ritual action. On the 
manifest plane of relative distinctions, the opposites in this case are the two basic 
categories to which divine forms belong — peaceful and wrathful. 

In the passage that follows, Abhinava exemplifies how this takes place in a rite 
for prosperity, wellbeing, nourishment and fulfilment (pusfi), which is clearly meant for 
the attainment of these worldly benefits. The point is that even in such cases, ritual is 
effective because of the activity, power and divinity of consciousness, namely, the 
She is the creative imagination (pratibha) of Lord Siva Who 
forms, peaceful or wrathful, according to the rite. This 
becomes evident and actual when combined with the relevant meditation, 
interior discourse and outer rites, which are three aspects in which this creative 
imagination manifests and operates in the domain of spiritual practice. It asserts itself 
and fulfils its purpose in and through the intention (sarikalpa) which jates the rite, 
and threads through it in its phases as its primary mover and forms itself into it. Thus, 
the Godd f Consciousness manifests in the three ways indicated by the paragraph 
numbering in the text of the Tantráloka and its commentary as 1) the visualization, 2) 
utterance of Mantra and 3) the rite. 
** Swami Lakshmanjoo explains: ‘It is internal consciousness — Samvid Devi — that 
protects the sadhaka, [not just good wishes]. [The reading] ‘tatha’ is wrong[:] put taya 
instead [so that it means] ‘by that Samvid Devi? [Goddess of Consciousnes 
Dhyana [visualization] here arises by Samvid Devi. [Goddess of Consciousness]. The 
dhyàna [visualized form] is internal." 

Adopting the reading tayoditat for tathoditat, as suggested by Swami 

Lakshmanjoo, the text would mean ‘she manifests by virtue of this meditation (dhyana) 
to which she gives rise (tayoditdt)’. Maintaining the form in the printed edition, the 
Goddess of Consciousness ‘arises in this way’ would mean as either wrathful or 
peaceful. In this example, she is, clearly, ‘peaceful’ and nourishing. The emendation 
stresses the point, implied anyway, that it is the Goddess who generates the meditation 
and visualized form. 
*? The letters S and V form the first syllable of the Mantra SVAHA, which is uttered 
when offering an oblation to the fire. See below, 15/4, 15/439-443 (15/436cd-44 lab) 
and 17/24cd-25ab. The letter S, which is the first letter of the Vidya of Para (SAUH), 
the Seed of the Heart (see below, 30/24cd-25ab), is also called the Seed of Nectar 
(amrtabija), see below, 3/166ab-168ab (3/165cd-167). Clearly, the rites in this case are 
internal. 

There are countless examples in Tantras of all traditions of how Mantras 
function in various ways to bring about specific results. For example, nine such 
operations are listed in the Netratantra (18/6cd-8). These are: 1) ‘energizing’ (dipana), 
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syllable (Mantras), and (so) make that (form of) consciousness manifest. 
Why then cannot an utterance (sarijalpa) also, (although) essentially a 
thought construct, impart (a sense of) fulfilment to that same 
(consciousness) when (we say): “Bring about fulfilment! Nourish him with 
juice (rasa)!” 

3) (The rite:) (Thus,) this rite (which nourishes) should be 
completed (by saying while offering oblations): “this nectar (amrta), this 
milk, this clarified butter is a source of strength. May I nourish his seed 
with this!” (116cd-122ab) (117-122) 


He describes the visualization and the rest (dhyànàdi) in due order (in 
this passage beginning with) ‘fulfilment (pusti) . 

1) ‘Thus’, for the aforementioned reason, (it is water) because the 
characteristic of ‘fulfilment (pusti) ‘is a process of infusing"" the ‘juice’ 
(rasa) (of vitality) into one who has ‘dried up". Water nourishes and it is 
‘with that principal element’ that it brings about ‘fulfilment’, which is full 
(and complete) etc.**! 

2) Now he explains that ‘utterance (sarhjalpa)’ is also of two kinds, 
according to whether it is worldly (common every day utterance) (laukika) or 
other-worldly (alaukika) (utterance of Mantras made in the course of ritual 


with the pranava OM. 2) ‘Awakening’ (bodhana), with the mantra NAMAH. 3) 
‘Striking’ (tádana), with the mantra PHAT. 4) ‘Aspersion’ (abhisecana), with the 
mantra VAUSAT. 5) ‘Purification’ (vimalikarana), with the mantra SVAHA. 6) 
“Placement of the fuel’ (indhananivesana), which serves to burn fetters and remedy 
poison and the like. This is done by placing the mantra HUM at the beginning or end of 
a mantra, 7) Libation (tarpana), which gives strength (balavattadhana), by placing the 
syllable LAM at the beginning or end of each syllable of a mantra. 8) ‘Protection’ 
(guptibhàva), reciting the mantra or the name 100,000 times preceded and followed by 
the mantra of the Eye (see below, 30/40cd-41ab). 9) ‘Nourishment’ (āpyāyana), which 
strengthens further one who is already getting stronger by placing at the beginning and 
end of each syllable of the Mantra or the name of the deity, the syllable VAM. 

5? Read —bhavapadana- for -bhavapadana- 

*' The primary meaning of the adjective ‘Suska’ is ‘dried up’. One could say that of a 
dead, dried-up tree or piece of wood, and by extension, of a person who is very weak, i 
or depressed. This ‘dryness’ is understood to be an absence of rasa. ‘Rasa’ means, most 
literally, ‘juice’, as for example that of a fruit, the sugarcane, or the sap of a tree. 
Accordingly, it also means both ‘taste’ or ‘flavour’ and ‘vital essence’, As such, this is 
the name given to a constituent fluid or juice of the body, especially chyle, which 
according to Ayurveda is formed from food and changed by the bile in the digestive 
tract into blood. When food is digested it produces rasa, which nourishes the vital 
constituents of the body (dhdtu). In the same perspective, the same word also denotes 
semen or living seed in general. The Upanisads mean to say that the Brahman is the 
vital essence of all things, when they declare that He is rasa (raso vai sah — Taittiriya 
Upanisad 2/7/1). Vitalizing and transformative, the alchemical elixir that serves as a 
medicine for all diseases and transforms metals to gold is also called rasa. The 
visualization, Mantra and rite invokes rasa to purify, nourish, cure from illness and 
extend life. All this is implied in the term pusti, here translated as ‘fulfilment’, which is 
the wellbeing and strength which, like pure water, nourishes and gives life to what is 
‘dried out’. 
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performance or the practice of Yoga)." (He says that in this passage) beginning 
with ‘those’ letters ‘for example, the labio-dental (V) and dental (S)’ 
‘(make) that (form of) consciousness (manifest)’, that is, (the form of 
consciousness which is a sense of) fulfilment (pusti). ‘The state of seed 
syllable (Mantras)’ is the state of Mantras."? Thus the utterance of this (seed- 
syllable) is other-worldly (not just common everyday speech). By ‘labio- 
dental’ the letters V and the rest are (meant). By ‘dental’ (is meant) the Seed of 
Nectar (S) etc. ‘Some (other) letters’ are those that are, for example, not labio- 
dental. So it is said: 


‘(The syllable) vasat is enjoined for nourishment . . .” Also: ‘By means 
of the classes of letters used for fulfilment and nourishment. . .' 


In this way, cerebral and other (classes of letters) are also included. (The 
statement that the utterance of Mantra is) ‘essentially a thought construct’ 
refers to its worldly (aspect). ‘That’ (form of) consciousness is fulfilment. 

3) He now analyses external (ritual) action such as the offering of 
oblation and the like (saying) ‘nectar’** etc. means thick sour milk 
(dadhi). (Thus, with reference to that,) it is said: ‘supreme fulfilment (is 
attained) by offering oblations of thick sour milk . 

The words 'source of strength' are associated with each one (of the 
sacrificial substances)."^ ‘(May I nourish his) seed’, that is, all the vital 
constituents of the body (dhàtu), the semen, menstrual blood and the rest that 
are the cause of the body, ‘with this’ sacrificial substance, such as molasses."" 
‘This’ - rite of fulfilment, 

Referring to another reality which is to be known, he concludes this 
(point). 


"* Panini in his grammar distinguishes between two types of Sanskrit: ‘worldly’ 
(laukika) and ‘other-worldly’ (alaukika). The former is classical Sanskrit, which may 
well have been a language commonly spoken in his day where he lived by at least a 
learned elite, and the latter Vedic Sanskrit, which was certainly no longer a common 
spoken language anywhere in Panini’s day. However, in this context, the distinction 
intended is between common everyday language and that of Mantras. Swami 
Lakshmanjoo intends the sense here quite differently. According to him: ‘sarjalpa 
[utterance] is external action [that is, uttering] pleasing, not harsh words." 

#33 The letters that are combined as prescribed by the scriptures to form Mantras are no 
longer just letters. Their state has changed to that of Mantras, The combination of letters 
to form single syllables like Klin or srir are called ‘bijas’, that is, ‘seeds’, because they 
are considered to be the seeds from which full Mantras develop. But although the two 
are distinguished, the state or nature of both ‘seed’ and Mantra is essentially the same. 
5 Read with MSs K, J, Jh, Ñ, T and D vibhajayati for vibhajati. 

55 Swami Lakshmanjoo: ‘Amrta [nectar] refers to [the herb called] sakhaghu. You can 
also use a samagri [mixture] of rice, fruit and sakhaguti (?)." 

“6 All the substances, including nectar and curd, are a source of strength, not just the 
clarified butter. 

57 The meaning of the word gadücya is uncertain. The text is probably corrupt. The 
printed text reads gadücyüdinà, MS Jh reads gudacyádinà and the remaining MSs 
gudücyadind. | propose a tentative, rather unsatisfactory, emendation to gudadina. 
Swami Lakshmanjoo suggests sakhaghu (above note 835). 
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Limited and Unlimited Deities are Forms of the Lord of Consciousness 


Tenfeaed shed. UTET 1122211 
arama arenas: i 


tasmád visvesvaro bodhabhairavah samupasyate V 122 || 
avacchedanavacchidbhyam bhogamoksarthibhir janaih | 


Therefore, the Lord of the universe (visvesvara), the Bhairava Who 
is Consciousness (bodhabhairava), is worshipped by those who desire 
worldly benefits (bhoga) or liberation, with a (specific) limited (form) or 
without limitation, (respectively). (122cd-123ab) (123) 


"(Bhairava is worshipped) with a (specific) limited (form) or 
without limitation’. According to the teaching (niti) stated previously," a 
"limited (form)' is the condition (of a rite) in which it is governed by a fixed 
procedure such as a visualization (dhyana) and the like. What is otherwise is 
‘without limitation’. As he will say: 


"In the case of adepts (sadhaka) and those who desire worldly benefits, 
the (specific ritual) procedure (they should follow) (vidhi) is (rigorously) fixed 
by the constraint (niyati) (which determines that a particular action gives rise to 
a specific result)" (Whereas) in the case of those who know reality and those 
who aspire for liberation, it is free of (any) restriction. ^? 


Again, although the Lord has a limited form (in this sense), it is 
vitalized by the unlimited, supreme form. One cannot achieve anything without 
entering into that (unlimited) nature. 

He supports this (view) by referring to the sense (of a passage in the) 
Bhagavadgità (without quoting it literally). 


AeA zem qesfewW 1122311 


ye ‘py anyadevatàübhaktà ity ato gurur àdisat | 123 |l 


“'The teacher (Krsna) has taught this (in a verse of the 
Bhagavadgita) that begins with (the words): ‘those also who are devotees of 
other deities’. (123cd) (124ab) 


(The verse) ‘that begins with’ — the set of statements beginning in this 
way from here onwards. ‘The teacher’ is the Lord Vasudeva, who is the teacher 
of what is true (tattvikartha). There (in the Bhagavadgita, He says): 


5" See above, 1/115ab-115cd (1/115cd-116ab). 

* Thus, for them the rite varies according to the results they aspire to attain. 
*" Below, 26/55cd-56ab. The same verse is quoted again in the TAv ad 4/199. 
9! Verses 124-132 are a commentary on Bhagavadgita 9/24-26. 
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"The votaries of the three Vedas who drink soma and have been purified 
of sin, having worshipped Me with sacrifices, pray for the way (to go) to 
heaven. Having attained the holy world of the lord of the gods, they enjoy 
(there) in heaven the divine pleasures (bhoga) of the gods.'*? 


‘When (their) merit is exhausted, they enter the world of mortals 
(again). 5^ 


This is (what happens to) those who desire (worldly) enjoyments. 


"To those people who worship Me (alone), thinking of none other, 
constantly engaged (in that), I bestow Yoga and forbearance.’** 

This is what happens to those who desire liberation. Having described 
(the Lord's) nature with limitation and without, one after the other, in order to 
explain that the unlimited form is (present) in the limited (form) also, he 
teaches: 


‘© Kaunteya, those also who are devotees of other deities and, having 
faith (in them), worship (them), are (really) worshipping Me alone, (but) 
without prior injunction (avidhipairvaka).’*° 


1 
“4 Ibid. 9/23. Abhinava comments on verses 9/21-23 of the Gitd as follows: 

‘Although they sacrifice to Me, desiring only small results, such as heaven, 
etc., they themselves put limitations on what they could achieve because of the 
weakness of their mind. That is why the merit (dharma) gained by performing sacrifices 
with limited desires is instrumental in bringing those people back to earth again and 
again. They continuously come and go from this world. However, it should not be 
wrongly assumed that the nature of sacrifice (yaga) is the cause the cycles of birth and 
death. This would be wrong. Therefore (Krsna goes on to say that: ‘I give Yoga and 
forbearance’ etc.). 

How do others (who do not have limited results in their minds) think about the 
Lord? They, only desiring the highest reality, attain the results in the form of the highest 
reality. In this context, the word ‘yoga’ means attainment of the nature of the Brahman, 
which did not exist before. While the word ksema [‘forbearance’] means the protection 
of that attainment. This protection is a guarantee that one is established in the Brahman 
and there is no possibility of falling down from that state.’ Translation by Boris 
Marjanovic (2002: 217-218). 

“S BhGi 9/24. The following two verses (i.e. 24 and 25), quoted by Jayaratha further 
ahead, complete the sense and so are best read together with this one: 

‘I am the enjoyer and Lord of all the sacrifices, but they do not know Me in 
reality (as I truly am), and so they fall. Those who are devoted to the gods go to the 
gods. Those who are devoted to the ancestors go to the ancestors. Those who worship 
ghosts go to the ghosts, and those who worship Me go to Me.’ 

"^ The immediate sense of avidhipürvaka is ‘not according to the proper procedure’. 
Although this is the obvious meaning, Abhinava prefers to understand this expression as 
translated. Indeed, he severely criticizes those who understand it the other way, because 
if Krsna is ‘the enjoyer of all the sacrifices’, He would accept impurity by accepting 
impure sacrifices offered without following the proper procedure. But he agrees that 
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He explains that: 

a aprceafatte fe fraa fag: | 

Ai aa aaam AAA Wed divi 


ye bodhàd vyatiriktam hi kificid yajyatayà viduh | 
te ‘pi vedyam vivificand bodhübhedena manvate | 124 ll 


Krsna teaches that ultimately the Supreme Being is the object of everybody’s worship. 
Thus, he goes on to say: 

‘My teacher explains this particular point in the following way: Even those 
kinds of people — who under the influence of a dualistic philosophy worship other gods 
and treat them as different from their own Self and as different from the nature of the 
Brahman — worship only the highest Brahman, who is identical with their own Self, 
However, these kinds of people observe faulty injunctions (dustavidhi), because their 
worship includes within itself the notion of duality. Therefore, the Lord said, “they do 
not know Me who is their own Self, who is the real enjoyer of sacrifices and has taken 
the form of that particular god (that they worship). Therefore, such people deviate from 
my path.” In this context, the word ‘deviate’ means that they go to other gods because 
they are devoted to them. Those who, on the other hand, know the Lord as (the one) 
undivided reality worship only him even when they sacrifice to other gods or to their 
ancestors, Thus, we can conclude that all those who worship the highest Brahman, attain 
that Brahman.’ Translation by Boris Marjanovic (2002: 220-221). 

Abhinava points out that the Self is the ultimate object of sacrifice, even 
though it is not named directly as a recipient, as are other deities to whom sacrifice is 
offered, in accord with the definition of the sacrifice as ‘an offering of things to a deity 
whose (name) is mentioned’ (Sabarabhasya 9/42/32). In actual fact, he says, the Self is 
implicitly always mentioned. The only difference between this ‘naming’ of the Self and 
that of other deities is that it is not accompanied by injunctions. The discussion 
continues: 

‘But — someone may say — in order for the sacrificial substance to be offered, 
the (name of) the deity should be mentioned. So in what way do you mean that the Self 
is the object of sacrifice, when there is no mention (of the Self)? The injunction: ‘the 
sacrificial rice Prayaniya should be offered to Aditi’ (Taittartyasarihità 6/1/5/1) is 
characterized by the mention of the deity. This reference is included in the injunction. 
However, the Self is not the object of any injunction. This is why the Blessed One says 
(that it is) ‘not preceded by injunction.’ The various deities, different and separate from 
the Self, are, on the contrary, necessarily the object of injunction, because (the 
injunction) serves to grasp what has not already been grasped. Our own Self, the 
Supreme Lord, cannot be an object of a previous injunction, because he cannot be made 
graspable by an injunction, [Moreover, what you say is not entirely correct, namely, that 
the Self is never mentioned in the course of a sacrifice]. Without mentioning the Self, 
nothing can take place. The truth then is this, that present in all the deities that are 
mentioned, Indra and the rest, who are made present and effective by an injunction, 
implicit within them and constantly mentioned is our own Self, which by its very nature 
manifests all things and shines permanently as the continuous and recurrent idea and 
sentiment of the ‘I’, which sustains the light of all of them, like a thread that keeps a 
garland together. Thus, what is said in the verse, that is, (they are) ‘worshipping Me 
alone (but) without prior injunction (avidhipürvaka)y.' Translation based on Gnoli’s 
emendations and translation. 
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Even amongst those who consider that there is something worthy of 
worship that is separate from consciousness, (the ones) who carefully 
examine the object (of their devotion), also agree that it does not (in fact) 
differ from consciousness. (124) (124cd-125ab) 


‘Those’ worshippers (yajaka) ‘who consider’, that is, know another 
deity such as Indra, who has a specific (particular) fixed form ‘that is separate 
from consciousness’, that is, from their own Self, whose sole nature is the 
perceiving subject (veditr), and (who) reflect very deeply on (that) deity, in the 
form of Indra or the like, with most excellent faith, even though it is an object, 
because it has a limited, fixed form, realize it to be at one with consciousness as 
it is their own Self, which is one with the supreme perceiver. This is in accord 
with the view (expressed in this verse from the Sarhvitprakasa): 


‘(In the course of perception) the object (becomes subjective and so) 
assumes the state of the subject, and the subject (becomes) consciousness. If it is 
true that consciousness is Your essential nature (atman), then (for that reason) 
this universe is made of You. 


“7 SP 1/31. The verse reads in the commentary: 


vedyo vedakatam àpto vedakah samvidatmatam | 
samvit tvadatma cet satyar tad idam tvanmayam jagat |I 


The same verse is also quoted below ad 10/267. There the verse reads 


vedyam vedakatamaptam vedakah samvidatmatam | 
sarhvit tvadātmā cet satyam tenedarh tvanmayam jagat || 


This and the preceding verse of the Samvitprakdsa is quoted in SpPra ad SpKa 
28-29. In the recovered MSs of the SP, the two lines of this verse are reversed. 
Moreover, there as well as in the citation here, we find the regular masculine reading 
vedyo vedakatamapto, whereas in the citation of the verse ad 10/267 we find the neuter 
vedyam vedakatém āptarh, which is clearly erroneous. Also, there for tad idam the 
reading is tenedam ‘for that (reason) this ..." which makes good sense but is not attested 
elsewhere. However, in the case of the reading (satyam) tad, the first half of the second 
line spills over clumsily into the second. Moreover, adding practically nothing to the 
meaning, it is redundant. Thus, although the reading rena is attested in only one case. I 
have chosen to retain it. 

The preceding verse, not quoted here, aids in understanding the meaning of this 
one: 


yadaiva viditam visvar tadánim eva cinmayam | 
yan nasti bhágo vedyo ‘sau natha yo vedakad bahih ll 


‘O Lord, the moment (we realize the true nature of) the universe, (we realise) 
pure consciousness, because there is no part of it that can be known objectively outside 
the perceiver.’ SP 1/30. 
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Surely, (the Mimarhsaka may ask,) it is said that ‘the sacrifice is the 
offering (of the sacrificial) substances (dravyatyága) for the deity’. And (so) 
in order that (that) possession may be abandoned, (a specific) deity is 
mentioned. But in the case of one’s own Self, the sole nature of which is 
consciousness, there is no such designation in this way, so how can that be an 
object of worship (and be a recipient of that offering)? With this doubt in mind, 
he says: 


Injunctions do not Apply to the Supreme Deity Who is the Ultimate Goal 


MARS ETETA: | 

WIA I AA: gA a AT: d 22411 
3er fe aage: mee: wufemm | 

sréwwr g Batata AANE 1 226 11 


tenüvicchinnatàmarsarüpühantüprathütmanah | 
svayariprathasya na vidhih srstyatmasya ca pürvagah ll 125 ll 
vedyà hi devatasrstih Sakter hetoh samutthità | 

aharirüpà tu samvittir nityà svaprathanátmikà || 126 ll 


Thus, injunction (vidhi) which is essentially a creation (of 
consciousness), does not precede (pürvaga)"" (and condition the one 
supreme Deity), the nature of which is the unfolding experience (pratha) of 
subjectivity (ahantà), that is uninterrupted reflective awareness and is 
(thus) self-revealing (svayarnpratha)." The emanation of (limited) deities, 
arisen from the power (of consciousness), which is (its) cause, is objective 


Also cited below ad 15/158cd-159. The same definition of ‘sacrifice’ — 
‘ena dravyatydgo yügah — is found in the commentary (vilocana) by 
a on the Varunapaddhati. He explains that: 


iti vacanat analakarmá. (> -karma) kundasamskaragnisamskaradikam | 


üdisabdena mandapamandalàrccanàdi (> -di) | 

‘By saying th meant the act of (offering to) the fire (and what it entails), 
namely, the purification of the sacrificial hearth and the fire etc. By the word ‘etc.’ (is 
meant) the worship etc. of the pavilion and the mandala.’ Varunpaddhativyakhya IFP T 
1034 no p. 835 

The technical sense of the word dravya- is ‘sacrificial substance’, In common 
usage the word means, amongst other things, ‘wealth’, Thus, the expression 
'dravyatyága' can also mean ‘the abandonment / renunciation of wealth’. Vedic 
sacrifices could be quite expensive. It was thus indeed necessary that the patron who 
offered one should ‘renounce’ a good amount of his money. 
* The expression *pürvaga' literally means ‘(something that) precedes’. Sometimes, as 
here, the expression refers to a cause which, as such, necessarily precedes its effect; or 
knowledge that is preceded by a means of knowledge. Injunction does not precede self- 
realization in this sense. Self-realization is not necessarily attained by following 
scriptural injunctions in the way an effect necessarily follows from its cause. 
9 svayarpratha- literally means ‘experiences’ or ‘knows’ itself. 
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(vedya), whereas consciousness is subjective (aharripa), eternal and self- 
revealing (to one's own experience).**! (125-126) (125cd-127ab) 

‘Thus’, for that reason, namely that its nature is consciousness? ‘that’ 
(which is one's own Self) is, in accord with the dictum that ‘this Self has shone 
forth (just) once', in its unceasingly (active) form as unconditioned 
(consciousness), consists of the reflective awareness of the light of supreme ‘I’ 
consciousness. Thus, it is ‘self-revealing’, that is, it is proved to exist by itself 
(svatahsiddha), independently of (any) means of knowledge etc. ‘Therefore’ no 
preceding injunction, the nature of which is to impel one who is not engaged in 
action (apravrtta) and is ‘a creation (of consciousness), which is (just) a 
means to attain this or that accomplishment (siddhi),* (can apply to Him).5 


**' Bhairava is pure consciousness which, although it generates everything within the 
field of objecti s never an object. Bhairava knows Himself directly, spontaneously, 
just as He truly is. He is the pure universal subjectivity in relation to His emanation, 
which is objective (vedya), in the sense that it is an object of consciousness that ‘can be 
known' (vedya). Objectivity is the characteristic feature of emanation. As such, a deity 
which is the object of worship and devotion is also an emanation of consciousness. It i: 
also objective in relation to Bhairava. There are thus, in a sense, two deities. One is the 
deity who is the object of wors This is the embodiment of universal objectivity, 
which is multiple and hence at the lower (apara) level. The other one is the universal 
subjectivity, which is at the supreme level (para). This is Bhairava, Ultimately, 
Bhairava alone exists and so there is no object with reference to which He is a subject. 
As such He is the Absolute — Anuttara — that transcends even this universal, sacred 
subjectivity in the undefinable eloquence of the One that expresses itself and all that 
exists through its self-awareness as the supreme subjectivity, the experience of which is 
all that exists 
As deities manifest as objects of awareness, they are necessarily related to 
consciousness. They are not independent of it. On the contrary, their ‘luminous’, that is, 
perceivable, nature depends on the experiencing subject to make them apparent as an 
object of experience. The table does exist when I am not seeing it, because it is possible 
to experience it. But in order for it to become a part of my experience, it must 
necessarily be experienced by me. In this sense, its experienced existence depends on 
me. Moreover, there is nothing beyond experience. Experience is all that there is, in the 
sense that it is all that can possibly be known to exist, even if it is not known at present 
by every perceiver, or anyone apart from Bhairava, the supreme perceiver. Starting with 
this presupposition, the enquiry into the nature of reality is directed at an analysis of the 
structure of experience. To say that the object exists by virtue of the experiencing 
subject is essentially a statement descriptive of the relationship between the two within 
the structured economy of experience. This does not mean that individual objects are 
created by the individual subjects who perceive them. The relationship between the 
subject and object is mutual. The object is an ‘experience’ not a ‘thing’. But although 
there cannot be an object without the subject, the subject can be an object to itself. 
Indeed, all objectivity is in various ways such. Seeing the deity as an object of 
knowledge, it is not known to be one with the knower. 
5? Read with MSs K, Kh, Ch, J, Jh, T: bodhatmahetuna for tena bodhatmatvena hetuna. 
Only MS G has this extra reading, to which is added svatmatattvasya in what appears to 
be a gloss on the original reading recorded in the other manuscripts. 
* See note above in TAv ad 1/57. 
555 Read tattatsiddhisadhana- for tattatisaddhasadhana- and omit the na that follows. 
55 I translate the word ‘pravytta’ as ‘engaged in action’. As an adjective it denotes 
‘someone who is engaged in doing something’. Bhairava is engaged in His cosmic 
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This is the meaning. The nature of one’s own Self, which is consciousness, 
(never) becomes the field of operation (visaya) of injunction, because it cannot 
be attained (by following) injunctions. As long as (something) is not attained, it 
is a field of operation of injunction, and one's own Self is never unattained, 
because it is (always and) everywhere (in all circumstances)"* manifest as 
accomplished (and proved to exist) from the very beginning (adisiddha)." 

Surely (one may ask,) as an injunction consists of a command (that 
impels to action) (niyoga) and its execution (bhdvand) etc., it is said to be of 
many kinds. Now of what injunction is one's own Self not the field of 
operation? With this doubt in mind, he says: 


aaea spur emer a 
vidhir niyogas tryamsà ca bhàvanà codanátmikà | 


An injunction (vidhi) is (essentially) a command (niyoga) that 
impels (to action) (codand) (as laid down according to the Mīmārhsā in its 
standard) execution (bhavand) in three aspects." (127ab) (127cd) 

An injunction impels to action someone who is not engaged (in that 
action), it does not impart knowledge to one who is ignorant!" As 
(Mimárnsakas) say: 


functions of creation, maintenance and destruction, as well as gracing and obscuring the 
soul. In these five functions are included all His countless activities. At the human level, 
in this context, the activity in which one is engaged is the performance of ritual, the 
maintenance of moral norms, and the rest that scriptures enjoin. A scriptural injunction 
impels one who is not thus engaged to act as enjoined. Bhairava is perpetually engaged 
in His divine activity in His self-impelled, i.e. immanent form. He has no need to be 
impelled to engage in cred activity. Thus, no injunction or indeed anything else 
can ‘precede’ His activity as a cause that impels it. 

** Read with MSs Ch, Jh, Ñ, T and D sarvatraiva for sarvadaiva. 

‘7 See above, note 1,548. 

*** Abhinava explains here what he means in terms of the philosophy of the Mimarhsa. 
The Mīmārsā justifies and expounds the metaphysics and epistemology that is implied 
and underlies Vedic ritual, that is, the fire sacrifice (yajfia). According to the Mimarhsa, 
although the Vedas are a collection of hymns to the Vedic gods, they are not really 
eulogies, rather they are essentially injunctions to perform Vedic ritual. In order to 
expound, establish and defend this view, the Mimarhsa developed many terms of its 
own, or understood common ones from its own perspective. Abhinava is making use of 
one such term which is common to his tradition, but with a different meaning in the 
Mimarhsa’s nomenclature, to refute the Mimarhsa view. This is the term ‘bhavand’. The 
word bhavand is derived from the root bhi, ‘to be’. It means ‘bringing into being’, that 
is, in this context, ‘execution’ of an action which ‘brings into being’ its result. By 
extension, it also means intention, reflection, as well as meditation. It is used with the 
last of these meanings extensively in our sources (see, for example, VBh 62 quoted 
above in TÀv ad 1/83ab-84cd (1/83cd-85ab)). According to the Mimarnsa’s usage, 
"bhüvaná' means ‘intention’. It is the effort or activity of the agent directed at the 
attainment of a desired result, and is expressed in the verbal affix of the imperative. For 
example, in the injunction svargakamo yajet (‘one who desires heaven should 
sacrifice’), the injunctive verbal affix (-et of yajet) indicates that one who offers the 
sacrifice MUST realize the final aim, which is heaven. 
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‘The characteristic of an injunction is just this, namely, that it impels to 
action someone who is not engaged (in that action). An injunction does not 
impart knowledge about something that is unknown," for (if it were to do so it) 
would be subject to the defect that (it is operating) beyond the extent (of its 
defined field of operation, and so would not be an injunction).’ 


(According to the Mimarhsakas,) as an injunction informs (one only 
that) the relationship between heaven and the sacrificial rite is that between the 
goal and the means to accomplish it, (an injunction) impels only to that extent, 
namely, that it gives rise to the knowledge in an individual who has a notion (of 
what he is doing) (sapratyaya) that ‘I am engaged in (ritual) action’. According 
to the Mimarnsakas who belong to Prabhakara’s school, (an injunction is a) 
‘command’ (niyoga), whereas according to those who belong to Kumarila 
Bhatta's school, it is the ‘execution’ (bhdvand) (of the injunction). There (in 
that context), a command is the nature (dharma) (of an injunction) as that which 
should be followed, which is essentially what is to be done. Impelling (to 
action), it can be articulated (in a statement set in the proper grammatical form 
with words having their proper) conjugational and other endings as ‘I am being 
impelled (to action)’. And that (command is expressed in sayings) such as: ‘one 
who desires heaven should offer sacrifice with the Darga and Paurnamása 
(rites). One can see that (this command) is determined by two associated 
factors (anubandha). (One) factor is said to be the one related to the field of 
operation (of the command) (visayanubandha), namely, as that to which the 
sacrifice should be offered (yajya) and the like. (The other) factor relates to the 
competence to do this (adhikdranubandha), as for example, ‘one who desires 
heaven’ (is competent to offer sacrifice). Thus a ‘command’ (niyoga) is declared 
to be that which is associated with these two factors. The nature of a command 
is that it ‘orders (that) something (be done) in some place’. (Now,) the 
‘execution’ (of an injunction) (bhavand) is the activity, which is application to a 
goal (bhavyanistha), of the one who executes (the injunction) 
(bhàvakavyápára)." The goal (bhavya) is the fruit, namely, heaven and the 


** An injunction does not tell us anything that was previously unknown; rather it directs 
us to the performance of something to be done. Thus, bhdvand is the ‘injunction’ (vidhi) 
to generate or emit a reality previously non-existent, in this case ‘heaven’. This, 
Abhinava says, cannot happen in relation to consciousness, as it is the very 
presupposition itself of existence and not something to be attained. 

"* MS Kh reads: na jfátajfiápanari — ‘it does not impart knowledge about something 
that is known’. MS Ch read: na jñānajñāpanar — ‘it does not impart knowledge about 
knowledge'. 

#1 These are Vedic rites performed during a New and Full Moon. 

*? The followers of the Mimasaka Kumarila Bhatta believe that an injunction is 
essentially an intention — bhāvanā — which is executed in accord with the injunction. 
Unlike the Mimàsaka Prabhakara’s view that an injunction is simply an objective 
'command', Kumarila understands injunctions to be subjective, as they involve 
reflection and intention to execute them. The factors involved are termed accordingly. 
Thus, the goal is bhdvya, namely, that which one intends to do or considers should be 
done, which is the object of bhavana — intention'. Thus, it literally means ‘that which 
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like. The execution (bhavand) is the activity of a person that is applied (nistha) 
to that and gives rise to it. The person is the one who (reflects on and) generates 
(bhàvayati) by his own activity the intended aim (which he) reflects on 
(bhavan), for example, heaven." Thus, it is said to be ‘execution’ (bhavaná) 
(because it is the reflection which gives rise to that). That is of two kinds, 
namely, the execution of the word (Sabdabhavana) and the execution of 
meaning (which is the intended aim) (arthabhāvanā). It has three aspects, 
because it depends on the three aspects on which one must reflect (bhavayet), 
namely, ‘what’ (is to be attained or done), ‘by what’ (it should it be done) and 
‘how’ (it should be done). That is said (in the following verse): 


‘Once the execution has been understood (from the words of the 
injunction formed) from the root and affixes, it depends (primarily) on three 
aspects, namely, ‘what’, ‘by what’ and ‘how’.’ 


There are ‘three aspects’ there (concerning) the execution of the 
intended aim (arthabhdvana). ‘What’ (is to be attained) in this connection is 
‘heaven’. ‘By what’ (it should be done) in this connection is the sacrifice, and 
‘how’ (it should be done) in this connection is barley and similar (offerings). In 
the same way, in the case of the execution of the word (Sabdabhàüvaná), ‘what’ 
(is to be done) in this connection is the (statement of the) activity (pravrtti) of a 
person (directed at his intended) goal (bhavya). ‘By what’ in this connection is a 
word (which enjoins its attainment), and *how' in this connection is the 
explanation of the meaning of the precept (arthavadavakya), which is the 
operation (vyüpára) that relates (the two). (A command that) ‘impels (to 
action)’ (codand) is a Vedic statement concerning what should be done. As they 
say: 


‘(A command that) impels is a statement that impels to action. 5 


This (statement) can be related (and linked) to both kinds (of 
execution). And (if), understood by means of (some) other authority (pramàna), 
that declares the (same intended) meaning, it assumes the status of an authority, 
and establishes that that intended meaning (is correct). For example, (in 
statements such as) ‘one should offer eleven measures (pala) as libation to 
Indra’, just as libation and other (ritual action) is mentioned, the deities Indra 


one considers/intends (should be attained)’. The bhàvaka who executes the injunction is 
‘the one who considers/intends (that it should be done)’. 

*3 Read svargadikam artharh for svargàdikam artha. 

"^ Bhavana has two aspects. One is arthabhdvand (i.e. "intention with regard to the 
goal’) and the other sabdabhavana (i.e. ‘intention with regard to what is stated’). Both 
consist of three factors. In the first case they are: 1) That which is attained (in this case 
heaven). 2) That through which it is attained (in this case the sacrifice). 3) How it is to 
be attained (in this case the sacrificial offerings etc.). Analogously, sabdabhavand 
consists of 1) the statement of the goal of an individual’s endeavour by means of 2) a 
word or scripture which enjoins its attainment by 3) relating the two in a meaningful 
sentence, 

* See Jha (1942 second edition 1964) p. 154. 
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etc. are also enjoined (as the objects of worship), because the relationship 
between the sacrificial substance and the deity should be declared (clearly and) 
directly (saksat pratipadya).*° 

He says just that: 


TAa Sar fafigdrfe Baar: 11 22011 
Hea d Wem qp VITET, | 

seran weed faeeifu at fag: 222 
Wem 7 fei wee À | 


tadekasiddhà indradyà vidhipürvà hi devatah W 127 I 
aharibodhas tu na tathd te tu sarvedyarüpatam | 
unmagnam eva pasyantas tari vidanto ‘pi no viduh V 128 ll 
tad uktarh na vidur mari tu tattvendtas calanti te | 


(However), only (minor) deities such as Indra, (whose worship) is 
indeed ordained by injunctions (vidhipürva), are attained that way. This is 
not the case with *I consciousness. Those (who sacrifice to consciousness 
but) witness only (its) emergent (unmagna) objective aspect, although they 
know that (consciousness in this aspect as deity, in truth) know it not. That 
is said (in the Bhagavadgità, where we read that): *they do not know Me in 
reality and so they fall (calanti)."* (127cd-129ab) (128-129) 


(The worship of deities) ‘ordained by injunctions (vidhipirva)’ is 
preceded (by an injunction),"* that is, those deities (who are) ‘preceded’ by an 
injunction are those (whose worship) is based on a preceding authority 
(pramana) which illumines a matter (artha) not previously understood. 


“© Tt is normal practice in Vedic ritual, and indeed Tantric püjà, for particular offerings 
to be made to specific deities. Injunctions concerning the worship of a deity therefore 
should clearly state what offerings should be made to it. 

* This line is drawn from BhGi 9/25cd. The word ‘calanti’ literally means ‘(they) 
move’ or ‘waver’, implying that they move away or waver from that reality’, that is, fall 
from it. This is the reading in the printed edition of the BhGi. However, in Jayara s 
complete citation of this line, the reading is cyavanti — ‘fall’ for calanti — ‘move’ or 
‘waver’ which confirms this interpretation. See following line. 

* The expression vidhipūrva literally means, as we have seen, ‘preceded by an 
injunction’. The full articulation of an ‘injunction’ to worship, for example, in a certain 
way, in effect describes as it prescribes what should be done and how to do it. Thus, a 
‘vidhi’ comes to mean not just an injunction, but also the ritual procedure itself that is 
enjoined. Worship is also possible without a preceding injunction as to how it should be 
done, or procedure established by the scriptures, but that kind of worship is not in 
accord with the authority of the Vedic scriptures. The same applies to Tantric ritual. 

“ The word for ‘authority’ here is ‘pramdna’, which also means ‘means of knowledge’. 
Scriptures are such in both senses. They are a means of knowledge because they explain 
something not known, and they are authorities because they enjoin action in relation to 
the reality they illumine. But this is only possible because the deities to which they refer 
are made known as objective realities and how they should be worshipped. 
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Deities (of a lower order that) are separate from one’s own nature are like 
(common) objects of knowledge, (with the difference that) their nature is 
established by the scriptures, they are not known (pratipanna) by other means 
of knowledge (like direct perception or inference), Thus, this view (which is 
maintained by the Mimarhsakas) is sound. Whereas, on the contrary, one’s own 
Self, the sole nature of which is ‘I’ consciousness (aharmbodha), is for the 
aforestated reason, always manifest (prakdsamdna), and so does not require any 
means of knowledge to prove its own existence. So it is rightly said that (the 
Self) is not the object of preceding injunctions (avidhipürvaka). He says just 
that (with the words) ‘this is not the case with ‘I’ consciousness’.*” The 
meaning is that it is not the object of injunctions. 

Surely, iff” one’ s own Self shines by itself independently of (any) other 
means of knowledge,*” why is this not always so for everybody? With this 
doubt in mind, he says: ‘those’ etc. (For) ‘those’ who worship deities such as 
Indra that are separate from their own Self, their own Self is always manifest, 
otherwise consciousness of objectivity (vedyavedana) would be logically 
impossible, nor could anything else separate from that possibly be the state of 
Deity (devatatva). (Thus,) ‘although they know that (consciousness in this 
aspect as deity),’ in actual fact ‘they know it not’, because as they 
predominantly perceive objectivity, they would not know it as one with the 
perceiver. This is the meaning. Thus, they fall (from the higher state of 
consciousness) by accepting this or that particular limited (niyata) deity and the 
like (as their own and rejecting their own consciousness). That is said there (in 
the Bhagavadgita): 


"They do not know Me in reality (as 1 truly am) and so they fall.’*” 
He explains that. 


ed q emfeewanfs UD ese 
calanam tu vyavacchinnarüpatàpattir eva yd || 129 Il 

(What is meant by) ‘falling’ is nothing but the assumption of a 
limited form (by consciousness as one who worships and the gods, instead 
of attending to his own consciousness). (129cd) 


He corroborates this (view) also with a verse there (in that same book). 


qaqa urtemfe dq neun | 


devàn devayajo yantityadi tena nyarüpyata | 


9? Read ahambodhas tu na tatha iti avidhipürva ity arthah for ahambodha iti tathà iti 
vidhipürva ity arthah. 

*" Read with MSs Ch, J, Jh, Ñ and T yadi for yada. 

"* Read with MSs K, Ch, J, Jh, Ñ, and T: pramanantaranairapeksyenaiva for 
pramáünádi-nairapeksyenaiva. 

** BhGi 9/25cd. 


TANTRALOKA 297 


This is why (Krsna) has said: “they go to the gods who worship the 
gods."*' (130ab) (130) 

"This is why’, because the reason (for that is) ‘the assumption of a 
limited form’. This is the meaning. As is said (in the Bhagavadgita): 


"Those who are devoted to the gods go to the gods. Those who are 
devoted to the ancestors go to the ancestors. Those who worship ghosts go to 
the ghosts, and those who worship Me go to Me."*”5 


Surely, if this is so, how is it said that those who are devoted to other 
gods also offer sacrifice? With this doubt in mind, he says: 


Pra deat d oq aa afer Ruf 112301 
faget mao mat att aa ary | 


nimajjya vedyatam ye tu tatra sarnvinmayim sthitim | 130 Il 
vidus te hy anavacchinnam tadbhakta api yanti mam | 


However, those who, having submerged (these gods’) objectively 
perceivable nature (into consciousness), know there the abiding state (sthiti) 
(of reality) which is (pure) consciousness."^ (Thus says Krsna,) “even 
though they are devoted to that (particular divine form), they go to Me who 
am unconditioned.” (130cd-131ab) (131) 


‘There’ (means) within the deity, that is separate from one’s own Self. 
"They are devoted to that’ — the meaning is that they offer sacrifice to a deity 
who is separate from their own Self. (They attain) 'Me', that is, the Self the 
nature of which is one with supreme consciousness. (The true) sacrifice (yaga) 
is (a state of constant) abiding (avasthüna) within this supreme nondual 
(reality), as consciousness, and the attainment of that is itself the fruit. 

Surely, the Lord Vasudeva uses the word ‘Me’. This, the first person, is 
singular (and so refers only to Himself) thus how is it said that pure 
consciousness (which is impersonal and not Krsna) is denoted (by it)" With 
this doubt in mind he says: 


Wr BEM TIAA: | 23201 
a Aena aR: | 


*™ 130a is an abbreviation of BhGi 9/26ab. 

95 BhGi 9/26. 

*° The most authentic sacrificial action is the state of being established as pure 
consciousness in the supreme nondual nature. This eternal, abiding state is both the fruit 
of worship and the means to it. 

*” The question here is that if Deity is essentially pure consciousness, it should be 
impersonal, however Krsna never refers to Himself impersonally in the Bhagavadgita. 
He always refers to Himself as ‘Me’ or ‘I’. 
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sarvatrátra hy ahamsabdo bodhamatraikavacakah M 131 Il 
sa bhoktrprabhusabdabhyam yajyayastratayoditah | 


Everywhere here (in all these verses, the personal pronoun) ‘I’ 
denotes only pure, (awakened) consciousness (bodha) which, by the words 
‘enjoyer’ (bhoktr)"* and ‘Lord’ (prabhu) refer to it as the one who offers 
sacrifice and (the deity that is) the object of (his) sacrifice, (respectively). 
(131cd-132ab) (132) 


‘Here’ in the Bhagavadgita, the intention is to expound? 
unconditioned pure consciousness, thus it is said that it talks about (vacaka) 
consciousness alone, upon which it reflects. It is not even possible that there can 
be a second reality apart from the Light of consciousness that can serve as its 
counter-correlate which is to be negated (as ‘not the Light’), because then (the 
one light of consciousness) would be affected by the (conceived dualistic) 
option (vikalpa) (that distinguishes between) a shining state (of the light of 
consciousness) and one that is not. In the case of the body, (when one says), for 
example, “I am thin”, this reflective awareness of ‘I’ is just a thought construct 
(vikalpa), because it is possible for there to be a counter-correlate which is to be 
negated in relation to the body (i.e. “I am not fat"). But surely (one may ask), 
if consciousness is just one and has no counter-correlate (i.e. the absence of 
ss), how can the relative distinction (bheda) as the ‘one who offers 
sacrifice and the object of (his) sacrifice’ be ultimately real, (for Krsna to say 
that) ‘they offer sacrifice to Me’ and the like? With this doubt in mind, he says 
(in the second sentence): ‘the enjoyer’ etc. The point is that consciousness 
alone manifests as the nature of both (the sacrificer and the deity), That is said 
there (in the Bhagavadgità): 


‘Lam the enjoyer and Lord of all the sacrifices." 


Surely (one may ask,) how can one logically justify that the one 
(consciousness) is the nature of both? With this doubt in mind, he says: 


ast afer ase rufa ae 1 2821 


8% According to Swami Lakshmanjoo, the bhoktr [enjoyer] is the sádhaka [practitioner]. 
*” Abhinava is commenting on BhGi 9/25ab. 

* Read pratipadayisitatvat for pratipipadayisitatvat. 

?'' The ‘I am’ in such experiences one has of oneself as ‘I am thin’ is a notion, not 
consciousness, because it entails the opposite proposition, its counter-correlate ‘I am not 
fat’. The pure subjectivity of ‘I am’, which is not related to the body, cannot have any 
counter-correlate, i.e. ‘I am not’. This cannot be a proposition, although it is a statement, 
because although we have a subject, nothing can be predicated of it, and thus it does not 
really amount to a proposition at all. The system frames in the most proximate words 
possible what is essentially beyond the framework of a logical structure. It is dealing 
with trans-empirical experience, that is, experience wherein the relationship between 
subject and object no longer obtains. This is possible because consciousness 
encompasses both without being either, although it is initially discovered in the subject. 

** BhGi 9/25ab. 
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api: Rasa aT a fe fer od 


yüjamáni sarnvid eva yàjyà nàányeti coditam | 132 || 
nanyakytih kuto ‘py anya devatà na hi socità | 

It is said that consciousness itself is the sacrificer and that the 
object to which sacrifice is offered is none other than that. (Deity has) no 
other form (than this) at all (kuto ‘pi). (For) another deity (than this) is 
not appropriate (as an object of worship).™ (132cd-133ab) (133) 


‘It is said’, that is, asserted ‘that consciousness itself is the object to 
which sacrifice is offered’. For there is no reason ‘at all’ that that (supreme 
deity may have any) ‘other form’, such as Indra etc. Moreover, that 
consciousness itself is ‘the sacrificer’. There is ‘none other’ (i.e.) different 
(consciousness). The meaning is that the sacrificer is made of nondual 
consciousness. Or else (one could say that) it is not proper for the deity of 
consciousness to have a form like this," because duality (bheda) within 
consciousness is logically unsustainable, as (anything that is) separate from 
consciousness is insentient." Nor is it logically possible for the insentient to be 
deity," which is one with the luminosity etc. (of consciousness). Thus 
consciousness itself, which is self-Iuminous and one, manifests as the nature of 
each single (thing). So it is rightly said that *He (the Lord) is sai 
the one who offers sacrifice and is the object of hi: 

Thus it is said that nothing, including injunctions and the like, can serve 
as a means (nimitta) to prove (the existence of) consciousness, because it is 
proved from the start. Accordingly, he says: 


AAs arp: mun wee gimp aT 1 233i 


vidhi§ ca noktah ko ‘py atra mantradi vrttidhüma và | 133 |l 


** Emend na tvākrtih to nànyákrtih as Jayaratha reads the text when he writes na punah 
kuto ‘pi hetoh anyakrtih indradirapa. 

#1 The very form of the deity is pure consciousness, although consciousness cannot 
have a form, for that would entail an untenable duality within consciousness. Nothing 
supposedly different from consciousness could ever appear within consciousness. It is 
self-illuminating consciousness that manifests in this way. Deity is not an inert object as 
is an idol. Only consciousness is deity and so the only appropriate object of worship. 

*5 Read with MSs Ch, J, Ñ and T sā hy evarnvidhakrtimatt for sā hi evamvidhàkrtih 
akrtimati. 

“© The ‘form’, that is, nature of the deity, is pure consciousness, although in reality 
consciousness has no form. There can be no duality within consciousness. If there were 
any other reality apart from consciousness, it would be unconscious, and so could not 
appear anywhere within consciousness. It is self-illuminating consciousness that 
manifests in this way. The nature of Deity is not like the manifestation of an inert object. 
#7 devatātvarh yujyate — literally ‘possess the state of deity’. 

"5 Read with MSs K, Ch, Jh, Ñ, and T: dyotamanatvaikasvabhavam for 
dyotamanatvady-aikasvabhavam. 

89 TA 1/132a (132b). 
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And (so) neither injunction is stated here (in our view to have 
anything to do with consciousness) or the (Vedic) Mantras etc., that are the 
domain of its functioning (vrtti). (133cd) (134ab) 


Vedic statements (vedavakya) are of two kinds, namely, Mantra (i.e., 
the Vedic hymns) and Brahmana (which are later texts containing the exegesis 
of the hymns, ritual and the exploits of the gods)."" Again, the statements 
(vakya) of the Bráhmanas are of three kinds, namely, a) injunction (vidhi) 
(concerning ritual action), b) eulogy (arthavada) (of deities and accounts of 
their exploits), c) exegesis (naming and explaining) (namadheya). Statements 
concerning injunctions have no function (vyapara) there within consciousness. 
This is the sense of what (Abhinavagupta) is saying. In the same way, Mantras 
and the like do not operate there. This is because Mantras and the like are the 
‘domain’ and basis ‘of its functioning’, that is, of the activity which is the 
function of injunction (vidhivyapara), and without that (basis that) activity is 
not successful. Nor can any duality (bheda) possibly arise within consciousness, 
such as the relationship (between) the denotator (word) and the object of 
denotation (meaning), or the sacrificer and the object of sacrifice. Thus, it is 
proved that there is only one consciousness, which is proved to exist (a priori) 
right from the start. 

Surely, if this is so, how is (it that) this unfolding flow of all things 
(visvaprasara), which are sentient and insentient, (possible)? With this doubt in 
mind, he says: 


Obscured and Unobscured Consciousness 
samaa fest sete wa: | 


MaN qp SALMA: 11 2311 
Teena Hearne fara | 


so ‘yam Gtmanam àvrtya sthito jadapadam gatah | 
äāvrtānāvrtātmā tu devadisthavarantagah || 134 ll 
jadajadasyapy etasya dvairüpyasyàásti citratà | 


This (consciousness) veils itself, and having done so, is present on 
the plane of the insentient. Half-veiled and half-revealed, it is present (in 
living beings) starting from the gods right down to plants. Each of these 


*? According to Monier-Williams: ‘The Brahmana is a portion of the Veda revelation 
(as distinct from its Mantra and Upanisad portion) and consisting of a class of works 
called Brahmanas. They contain rules for the employment of the Mantras or hymns at 
various sacrifices, with detailed explanations of their origin and meaning and numerous 
old legends. Each of the three Vedas [not Atharvaveda] has its own Brühmana." 
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two forms (of consciousness), sentient and insentient, is wonderfully 
diverse.” (134-135ab) (134cd-135) 


"Having veiled (itself)’, that is, having manifested the contracted state 
(of consciousness) by the power of Maya, the (very) nature of which is the 
concealment of one's own (innate conscious) nature. This is the meaning. "The 
plane of the insentient’ is the multitude of phenomena (bhdvardasi) that are 
made manifest by (some) other (reality). This is the meaning. Initially, the 
Supreme Lord (Who is pure consciousness), wishing to create the universe, 
illumines it (within Himself in such a way) that it is not separate (and distinct) 
from Himself. This is said in various places in the scriptures to be the first 
creation (ddisarga). Subsequently, if He wishes to create (the universe) by 
means of Maya, He then causes to pour forth"" by His own innate freedom, in 
the mirror of His own Self, the endless series of manifestations (ābhāsa) of the 
two, subject and object, and from the midst of the multitude of phenomena 
(bhavarasi) which are His own body (svariga) He causes the (physical) body, 
vital breath (prana), intellect and Void to become the perceiver by projecting 
(onto them) the agency, which is essentially the subjectivity present within 
Himself (svagatahanta). After that, by setting aside (His own) conscious nature, 
He induces sound (and the other sensations), as the field of objectivity (idanta), 
to assume the state of the objects of perception (of the subject). Therefore, the 
body and the rest assumes into itself (the subjectivity) of the knower (jRàtrta) 
and the agent (kartrtd)"" and what is (separate and) other than that, (the 
objectivity) of the object of knowledge and action." Thus, they are called 
‘sentient and insentient', and he says that by saying (that the Lord's 
consciousness is) ‘half-veiled and half-revealed'. 

Moreover, in this way he also says that He is endless by virtue of the 
wonderful variety of His (two) modalities (prakdra), (with the words) ‘each of 
these’, etc. The ‘wonderful variety’ there of the insentient is due to the (many) 


®! Possibly Abhinava begins his paraphrase of a passage from the TBh beginning here 
(134-135ab (134cd-135); certainly up to 136ab (136) and possibly also up to 137ab 
(137). 

™? Read with MSs Kh, Ch, J, Jh, Ñ, T and D ulldsayati (‘causes to pour forth’) for 
abhasayati (‘shines forth’). 

9? Thus, the psychophysical organism functions as agent and knower, that is, as the 
subject. 

“* Jayaratha explains that initially, the Lord who is pure consciousness, wishing to 
create the universe, illumines it within Himself in such a way that it is not separate and 
distinct from Him. This is the first creation (üdisarga). It is followed by Māyā’s 
creation. When He wishes to create by means of Māyā (the universe of duality), the 
Lord illumines by His own innate freedom, on the mirror of His own Self, the endless 
series of manifestations of subjects and objects along with the body, vital breath 
(pràna), intellect and so on. The perceivers are those manifestations and aspects of the 
Lord that partake in varying degrees in His self-awareness, that is, ‘I-ness’. Conversely, 
external sensorial objects, such as sound, are characterized by ‘this-ness’. They 
apparently manifest separately from consciousness, which is subjective, and so assume 
the status of objects of perception. In other words, the psychophysical organism assumes 
the aspects of agency and cognitive subjectivity in relation to the goals of its activity 
and objects of knowledge. The former is sentient and the latter, insentient. 
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different words (and entities they denote) etc. And that also, due to the varying 
(intensity of insentience, according to whether it is) more or less weak, is of 
many kinds. Although the (variety of the) sentient (aspect) is also endless, 
because of the diversity of (the many) families (of living beings), it is of many 
kinds, because of the diversity of hierarchy and the rest of the three fetters.’ 

(Thus the countless) contracted"^ perceivers wander (around) in this 
and that state in accord with (their) hopes (for the result of) each of (their) 
actions (karman), and as (they) are devoid of the understanding (buddhibhava) 
of ‘right’ (dharma) and ‘wrong’ (adharma), and expelled (into the outer 
world)?" by this and that desire, they know” their own Self (svatmanam), 
although (just) one, as being various and as having many forms. Moreover, they 
perceive the insentient object (of the senses) as a multiplicity, insofar as it gives 
rise to pleasure and pain etc. 

What is the cause (nimitta) of this variety in this way? With this 
question in mind, he says: 


qa wars fe fa fe aa fefe 11 234i 
age ARNA aga fa aft a: | 


tasya svatantrabhàvo hi kim kim yan na vicintayet l| 135 Il 
tad uktam trisirahsastre sambuddha iti vetti yah | 


He (the Lord of Consciousness) is free. What may He not 
conceive?"? That is said in the TrisirahSastra, (which declares that) one who 
knows (this wonderful diversity) is well awake (saribuddha). (135cd-136ab) 
(136) 


He supports (his view by referring) to that (Tantra) (not by quoting it 
literally but by paraphrasing) on the basis of the meaning, (and so says) ‘that is 
said’ etc. ‘One who knows’ (this) wonderful diversity ‘is well awake 
(sarnbuddha)’. The meaning is that he is properly (and perfectly) (samyak) 
awake. That is said ‘in the TrisirahSastra’ that is, in the venerable 
Trisirobhairavatantra. There much is said (in a passage) beginning with: 


95 The three bonds are, as we have seen, the three Impurities (mala), namely individual 
(fundamental) impurity (@navamala), Maya and Karma. See above 1/22 ff comm. and 
notes. 

9? Read with MSs Ch, J, Jh, Ñ, T and D sarikucitáh for sarikucità. 

® Read with MSs Kh and Jh-bahiskrtatvena for -pariskrtatveva. This reading is 
supported by the one in a verse quoted by Jayaratha from the Trisirobhairavatantra in 
the commentary on the following verse. 

5 Read jananti for janate. 

*" Swami Lakshmanjoo suggests the reading vicinayet — ‘discern’ for vicintayet 
‘conceive’. But that reading does not fit the metre. The first line of this verse is quoted 
in the MM (p. 45). The second half there reads ‘kir kirh yatra vicitrayet’ (‘where and 
what may he make various?) for kir kim yan na vicintayet (What may He not 
conceive?). 
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‘Otherwise, one who possesses little wisdom (bodha) (and does not 
know this), plays within the cage of the body hanging on the thread of the 
impurity (that sullies his soul) (mala), like a small insect (that plays) with the 
threads (of a garland on which it sits)." 


It goes on: ‘one should know him™ (who knows this) to be properly 
(and perfectly) awake ...' and ends with: ‘(the fettered soul) wanders about 
like an actor with many forms of external signs (of his sentiments), devoid of 
sound understanding,” expelled (into the outer world) by (his) desire and lack 
of forbearance (aksema).’ 


Surely (one may ask,) even if the body etc. is considered to be the 
perceiver, it is (nonetheless) insentient and so is an object of knowledge; thus, 
how can it have this sort of cognitive consciousness (jfidna)? With this doubt in 
mind, he says: 


sere fe AEEA ay 11236 11 


Jjiieyabhavo hi ciddharmas tacchayacchádayen na tām | 136 Il 


Objectivity is a quality of consciousness (cit); its shadow cannot 
cover it!” (136cd) 


Objectivity is a quality of cognitive consciousness (jfiana). (The 
cognition) ‘I know (this) entity’ does not (imply) any excellence on the part of 
the entity (by virtue of which it can give rise to cognition), rather the cognitive 
nature of that (cognition) belongs to cognitive consciousness alone. And that is 
said here"? (in the Trisirobhairavatantra) also: 


"the objectivity of the object of knowledge is noetic consciousness 
(jfidna) itself (eva). 


Thus, insofar as they are objects of knowledge, ‘the shadow’ of the 
body etc. ‘cannot cover’ consciousness, because something cannot be its own 
obscuring covering. (It cannot obscure consciousness) in such a way that it 
would not be cognitive consciousness of this sort. Thus, even though it assumes 


?? Read with MSs Kh and J: -buddhah sa for -buddhas tu. 

“" I tentatively have emended svabuddhibhüva- (‘own understanding’) to 
subuddibháva- (‘sound understanding’). MSs K, Kh read: icchüjfieyabahiskrtam — 
‘expelled (into the outer world) by (his) desire and objectivity’ for 
icchüksemabahiskrtam — ‘expelled (into the outer world) by (his) desire and absence of 
forbearance (aksema)’. 

"? This is a paraphrase of a line in Trisirobhairavatantra quoted literally in the 
commentary. 

?" One may suppose that by ‘here’ Jayaratha means the Tantràloka, but as this reference 
is missing in the TA, I take him to mean the Trisirobhairavatantra. 
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the body etc. as itself, the (essential) conscious nature of the Self is not 
compromised at all." That is said there (in the Trisirobhairavatantra) itself: 

"The (essential) nature of the object of knowledge is consciousness, and 
its shadow cannot cover (it)." 


Thus, he says: 


TSS mmu genae: | 
STRUTT dfe ger FETT 11 239i! 


tendjadasya bhagasya pudgalanvadisa } 
anavaranabhagamse vaicitryam bahudhā sthitam \\ 137 ll 


Thus, the wonderful variety of that sentient aspect (variously) 
called, for example, the individual soul (pudgala) or atom (of consciousness) 
(anu), rests in many ways in the aspect (of consciousness) that is 
unobscured. (137) 


‘Thus’, because (objectivity) does not obscure consciousness, the 
"unobscured' (aspect) is the Self, the nature of which is pure consciousness. 
This is the meaning. Even though the body etc. are consciousness by nature, 
initially (Gmukha) they manifest as objective (jñeyatvena), and so may also be 
impure (even though they rest in the pure, unobscured consciousness of the 
Self). 


Surely (one may ask,) if division is logically impossible within 
consciousness, how can one explain the wonderful variety (of levels of 
consciousness)? With this doubt in mind, he says: 


fag 4 enfer smear sett ya | 
TAGS A BAT 11230 |i 


samvidriipe na bhedo ‘sti vastavo yady api dhruve | 
tathapy avrtinirhrasataratamyat sa laksyate ll 138 I 


Although there is no real division (bheda) (of levels) within 
consciousness, which is always stable (dhruva) (and invariable), even so it is 
perceived (to exist) due to the gradation (of the progressive) decrease of the 
veil (that covers it). (138) 


"The decrease of the veil' is the dwindling away of individual 
(fundamental) impurity (@navamala). Its ‘gradation’ is the degree (in which it 
takes place,) which is slight, middling, or much. It is for this reason that (a 
division of levels of consciousness) ‘is perceived’. The point is that it is 
certainly not possible (to perceive divisions within consciousness) directly. This 


The point is that even though the reflective awareness of consciousness is associated 
with the body, the nature of the Self is not affected in any way. 
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is why he qualifies (the word ‘division’ by saying) before that that it is (not) 
‘real’. 

Now what is that gradation (táratamya)? With this question in mind, he 
says: 


afer aera: Renaa | 
Tare et wüemwsg ser 1123311 


tad vistarena vaksyamah Saktipatavinirnaye | 
samāpya paratam sthaulyaprasange carcayisyate || 139 Il 


We will talk about that extensively in the course of explaining (the 
nature of) the descent of the power (of grace) (Saktipáta),"* and having 
concluded (the matter) present in the first (part), it will be discussed in the 
context of matters pertaining to ritual (sthaulyaprasanga) (in the second 
part)."* (139) 


As he will say: 


"The manifestation of the gradation (táratamyaprakása) of the descent 
of the power (of grace) (Saktipdta) is these (three degrees), namely, intense, 
middling and weak. Each of these is of (these same) three kinds.” 


"5 See below, 13/129cd ff. where the nature and gradations of the descent of the power 
of grace is discussed in detail. 

"^ The second line of this verse is not easy to understand, Jayaratha's explanation does 
not make good sense and does not seem to be relevant. Indeed, it may well be that 
Jayaratha's reluctance to comment on every word is really due his own uncertainty 
about the meaning of this difficult line. For this reason, it seems, he invites the reader to 
work it out for himself. In verse 145, Abhinava clearly defines the gross activity 
(sthaulyavibhrama) of knowledge as being the power of action. In verse 163 he 
confirms this usage by saying that action, which has as its essential nature knowledge, is 
the 'grossness' (sthülatva) within itself that transports the multiplicity within it. 
Jayaratha explains that *grossness' is the outpouring of duality. This is the level of ritual 
action which is in the domain of the Individual Means — the ‘gross means’ (sthülopáya). 
The other two — the Empowered and the Divine — are subtle and supreme, respectively. 
Accordingly, I understand sthaulyaprasanga to mean, basically, matters pertinent to 
ritual. Ritual procedure is taught and its nature discussed from Chapter Fifteen onwards, 
While this seems fairly clear, the reading samapya paratam as it stands is not. The 
variety of variants, different in each manuscript, is possibly indicative that the scribes 
were also perplexed. It seems that Abhinava may be referring to the first half of the 
Tantraloka, Once Chapter Fourteen is concluded, he will talk about the rituals. These 
begin with the rites of initiation that are graded according to the competence of the 
aspirant. Moreover, the Impurity that obscures the soul is progressively removed by 
means of them. Accordingly, I have tentatively emended the reading to 
samapyaparagam, i.e. ‘having concluded (the matter) present in the first (part)’, taking 
it to be an ascriptive of an unstated ‘artham’ i.e. ‘matter’, ‘subject’ or ‘teaching’. 

?" Below 13/129 (129cd-130ab). 
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Beginning with this (verse, this matter) ‘will be discussed’, defined and 
examined in many ways.” This is the meaning. The point is that here (in this 
chapter) is enunciated all that is to be understood, that will be discussed (in the 
Tantráloka). As he will say: 


‘All (the topics discussed in the Tantráloka) are announced in due order 
in the (first) chapter, which deals with the various forms of consciousness 
(corresponding to the means to realisation).’”” 


For fear of making the book excessively long, we have not explained 
this (verse) word for word. Thus, one should understand it for oneself. In this 
way, in accord with the progressive decrease of impurity, one also perceives the 
Lord's nature of one's own Self." He says this (next). 


Concerning the Means to Realization” 


Preliminary Analysis of the Means based on Will, Knowledge and Action 
aa: aroma fp wera fay: | 
pa fo ed FMRE 11 evo ll 


Concerning these three moments of enunciation, definition and investigation, see 
below 1/246ab-277ab (1/246-277). 

* Below, 1/288cd (287ab). 

?" Read dtmano for dtmanar. 

?'' Abhinava now turns to an exposition of the means to realization, which continues up 
to 245. Verses 140-170 are a general preliminary analysis. In the first three verses, 
Abhinava outlines the fundamental principles on which practice is based. The one 
reality is pure consciousness which, from different points of view is equally the 
Absolute, Deity and the Self. Ignorance of this one reality is binding, because it is the 
condition in which the many individual souls perceive themselves, the world they live in 
and the one ultimate reality as distinct and separate from one another: This sense of 
separation is accompanied by conceptualization (vikalpa), which identifies and labels 
the countless unique particulars and sets them into relationship with one another in time 
and space. This is inferior — apara — knowledge with respect to that of one's own 
essential nature and of all things as pure, divine consciousness, which is supreme — para 
— knowledge. Inferior knowledge is not just an absence of knowledge. It is partial 
knowledge. Supreme knowledge is complete knowledge, which includes inferior 
knowledge and fulfils it. Even so, inferior knowledge obscures superior knowledge so 
long as the latter is not fully grasped. Thus, there is nothing to attain that is missing. The 
path to liberation is the progressive removal of ignorance. The means to do this, which 
Abhinava outlines in the following verses and then discusses in detail in the following 
four chapters, belong to four categories. These are 1) Anupdya — No Means; 
2) Sambhavopaya — literally Siva's Means, which I call the Divine Means (214-220); 3) 
Saktopaya — the Empowered Means (221-241); 4) Anavopáya — the Individual Means 
(242-245). The last three correspond to three aspects of the one triadic (Trika) reality, 
namely, Siva, Sakti and Nara, the individual soul. The first corresponds to Anuttara as 
the fourth Inexplicable that is all three and yet transcends them. From this perspective, 
Anupaya does not just mean ‘No Means’, it also means anuttaropáya, that is the Means 
which is Anuttara itself or the direct means to it, which is the most excellent (anuttara) 
of all. 
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atah karcit pramátüram prati prathayate vibhuh | 
pürnam eva nijam rüpari karicid amsamsikakramat || 140 || 


Thus, while the Pervasive Lord (vibhu) reveals His own complete 
form (in all His fullness) to a certain perceiver (pramatr), (He does so) to 
some (other) part by part, successively. (140) 


(The Lord reveals His own complete form to) ‘a certain’ (perceiver) by 
the (rapidly heightening) gradation of the intense modality (vrtti) of the decrease 
(of obscuration),"" and to another (perceiver) ‘part by part, successively’, ^? in 
accord with the gradation (raratamya), ranging from slow (manda) onwards, in 
which the (obscuring) covering decreases. 

Surely (one may ask,) what is the full (pürra) and incomplete (aparna) 
state of the Supreme Lord’s nature? With this doubt in mind, he says: 


adaa fe ad | 
STD TH smi Tee TE d ?v?gi 


"atmasvarüpaprathanam hi yat | 
nam tadanyad aparam bahu | 141 Il 


visvabhavaikabh 
anünàm tat param 


The (full and complete) experience (prathana)"* of one's own 
nature as the one Being (bhdva) of all beings is the supreme (para) 
knowledge (of Deity) individual souls possess. Inferior (apara) and multiple 
is that (knowledge) which is other than that. (141) 


‘The one Being’ is the fundamental Being (sarta) which is the supreme 
light (of consciousness of all beings, that is,) of all phenomena (bhava), such as 
(the experience of the colour) ‘blue’, ‘pleasure’ and the like, because otherwise 
their manifestation (lit. ‘shining’) would be logically impossible. That is the 
essential nature of the ‘(full and complete) experience of one’s own nature’, 
that is, the direct experience (of that) by means of the dynamic modality (of 
consciousness) which is free of thought constructs (avikalpavrtti). That alone is 


27 Read with MSs Ñ, T and D —nirhrasatavrtti- for -nirhrasatavrti-. 

?* Read karicit iti tivranirhrasatavrtttaratamyat | karcid. iti amśārnśikākramāt for 
karncit iti tivranirhrasatavrtitaratamyam amsamsikakramat, 

9M Cf. below, 1/156-157. This is a full knowledge (pürnaprathà) of one's own true 
nature and that of every single thing individually and of all things collectively. This is 
not just information or the knowledge of something that once acquired can be stored 
away with other data. It is a continuing ongoing 'perception', which is another meaning 
of the word prathana. The word also resonates with the sense of ‘unfolding’ or 
‘extending’ insight. This does not mean that more is known thereby that was not known 
before. It is full and perfect knowledge, nothing more needs to be known. The moment, 
as it were, that ignorance develops, it instantly blocks it. In this way, perfect knowledge 
never arises in this timeless processless process of perpetual enlightenment. Knowledge 
in this sense is liberation itself. It is not just the cause of it. 
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the full and ‘supreme knowledge individual souls possess’ of the Supreme 
Lord. The knowledge of the empowered (and individual means to realization,) 
which consists of thought constructs, ‘is other than that’ kind of full (and 
complete) (pirna) knowledge. It is ‘inferior, that is, incomplete (apürna), 
because it is devoid of the unfolding insight into the (true) essential nature of 
consciousness (citsvarüpaprathà)."* It is ‘multiple’, that is, it is of many kinds, 
in accord with the manner that will be explained. This is the meaning. 
He (now) expounds the multiple types (of this knowledge). 


Ta Bega VR a | 
wear fafeanfintiüffge fred gx 1 


prathamdnam vicitrabhir bhamgibhir iha bhidyate ll 142 Il 


And that (knowledge), revealed (prathamana)"* through the means 
that is direct as well as (those that are) means to that (direct means) etc., is 
divided here into (wonderfully) diverse (vicitra) modalities." (142) 


‘That (knowledge)' is supreme or inferior knowledge. ‘The means 
that is direct’ is the Divine Means (Sambhavopaya). That alone is the 
unimpeded instrumental means (nimitta)" to the attainment of supreme 
knowledge. When that has reached (its) supreme summit (parakdstha), it is 
called No Means (Anupaya). Thus, it will be explained that No Means is not just 


?* One could also translate: ‘the unfolding insight into one's own conscious nature’, 
Consciousness is not directly recognized to be the one all-encompassing reality and so 
appears to be a separate reality that differs from insentient objectivity. 

?* One could also translate ‘prathamdna’ as ‘experienced’. The full and perfect 
knowledge of the true nature of Siva consciousness, which is our true nature, is both a 
perpetual ongoing *experience' and a 'revelation'. 

7 Supreme knowledge is the direct experience of one's own true nature, and hence all 
things, unmediated by any means. Inferior knowledge develops through and as the 
various means to realisation (upáya), which have ‘wonderfully diverse aspects’. These 
belong to three categories that are aspects of the unfolding liberating insight or 
knowledge (vijfiana), which is the main subject of this chapter as a whole. What has 
been said up to now prepares the way for the summarial exposition of these three 
categories of practice here. Beginning with No Means, which is ‘supreme knowledge’, 
they will be described in detail in the following four chapters. It is possible to attain 
liberating insight into one’s own Siva nature through any one of these types of means, or 
they may combine, leading one to the other in a virtually unlimited number of 
combinations. Thus, each one may be of a superior or inferior type, according to 
whether it leads directly or indirectly to realisation; some may be obstructed more, 
others less, thus adding further to their possible variety. See following verse. 

?* Jayaratha refers to the means to realisation — even the most direct one — as an 
‘instrumental cause’ (nimitta), not a direct cause (karana), which can only be Siva's 
grace (Saktipáta, anugraha). 
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the negation of (all) the ordinances of the means (to realisation as ineffective). 
The means to that Divine Means is the Empowered (sakta) one, and, by the 
word *etc.", (he indicates that) the means to that is the Individual (Gnava) one. 
(Thus, the one means to realisations) ‘is divided’, (but this) division is (just) 
figurative (not ultimate). This is the meaning. 

Such is not the only reason (nimitta) for this wonderful variety, there is 
also another. Thus, he says: 


watt Aera RA NTT: | 
zama A aA: wads d 2vadl 


tatrāpi svaparadvāradvāritvāt sarvaśo 'rsasah | 
vyavadhānāvyavadhinā bhūyān bhedah pravartate | 143 ll 


There (in that case) also, these (means are of) many kinds, 
according to whether they are (direct or) mediated with regard to 
themselves or another, in all respects or part by part, with or without 
interposed (obstacles). (143) 


‘With regard to themselves’ as, for example, the Sambhava” (state 
attained directly) by the Divine Means (Sambhavopaya). Thus (when he says 


""Read with MSs K, Ch, J, Jh, Ñ, T and D nopayavidhinisedhamatram (‘not just the 
negation of (all) the ordinances of the means (to realisation as ineffective)’) for 
nopayanisedhamatram (‘not just the negation of (all) the means (to realisation as 
ineffective)’). Sambhavopáya is the direct means to attain that unobscured, supreme 
knowledge that reaches the supreme summit (para kāşțhā) of attainment, namely, 
Anupaya, Anupüya, which literally means ‘No Means’, is not understood by 
Abhinavagupta to be just that there is no means to attain the one reality. It is not just a 
matter of ‘letting go’ of attachments or abiding in Silence, realizing that all is already 
full and perfect and so there is nothing to attain. It is the Divine Being of the Absolute 
Deity, Who spontaneously reveals Himself in all His fullness as His supreme act of 
grace, understood as an infusion of the Deity’s divine transformative power. It is not just 
a mere negation of all means. It is Siva’s supreme act of grace, that liberates the 
individual soul without any effort on its part once and for all. So it is the goal of all the 
means to realisation through which Siva graces the soul. 

° The word ‘sambhava’ is derived from the name ‘Sambhu’ for Siva. Sambhavopaya 
(herein translated as ‘the Divine Means’) thus literally means ‘the means pertaining to 
Sambhu (ie. Siva)’, The corresponding state to which this means corresponds is 
Sambhava, that is, Siva's own state. Similarly, ‘Saktopaya’ (which I translate as ‘the 
Empowered Means’) literally means the ‘means pertaining to Sakti’, and ‘Anavopaya’ 
(which I translate as ‘Individual Means’) is the ‘means pertaining to the anu’, that is, the 
individual soul. Thus, the three means correspond to the triadic — Trika — state of the one 
reality, namely, that of Siva, Sakti and Nara (the individual soul). Thus, the three means 
are based on, and lead to, their corresponding states. Each of these is the full and 
complete triadic reality experienced from one or other of these perspectives, and so each 
means is based on, and leads to, the same ultimate reality — Anuttara. Also understood to 
be Bhairava, Abhinava equates it with No Means (Anupaya), which is the fundamental 
state of the one reality, which is the Light of Siva consciousness. In this case each 
means is direct, although they may require more or less time and operate in different 
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that the means may be) ‘mediated with regard to themselves or another’, (he 
intends to say that what is) ‘mediated’ has a means (in other words, one means 
Serves as a means to another). ‘In all respects’ means (that a particular means 
to realisation operates) completely and ‘part by part’, partially. (The means 
may be) ‘with interposed (obstacles)’ because the direct means (to realisation) 
is absent" In this way, initially the means to realisation is of three kinds 
because it is divided into the Divine (Empowered and Individual means). As 
each one of them can be mediated with respect to one another, (the three are) of 
two kinds and so are six.” These are again of two kinds, according to whether 
each one is complete (parna) or partial (apürna), making twelve (varieties).”” 
These are again of two kinds, according to whether each one of them has 
interposed (obstacles) or not, and so there are twenty-four (varieties). Moreover, 
as the interposed (obstacles) are of many different kinds, so the varieties (of 
means) are many. 

Surely (one may ask) in this way (tdvat) knowledge has been 
introduced as that which is to be attained (upeya). Thus there (in that case), 
there should be some means (to attain it), and that is not knowledge itself, 
because that is what is to be attained. Nor is it ignorance, because that cannot 
serve as a means to that." So what then is the nature of the means (to attain it)? 
With this doubt in mind, he says: 


STET MÀ À 7 TaN |d 
mÀ q Tae Wi fenem Wu d $vv og 


janasya cabhyupayo yo na tad ajfiànam ucyate | 
jnànam eva tu tatsiiksymam param tv icchatmakam matam | 144 |l 


The means pertaining to knowledge” is not said to be an absence of 
knowledge (ajfiana), (rather) it is knowledge itself;"* (however) that which 


domains. Although this is a possibility, one means may lead to another and so are 
arranged in a hierarchy. 

??! The ‘direct means to realisation’ in the fullest sense is the immediate recognition that 
one’s own nature is pure Siva consciousness. This takes place in the most perfect 
practice of the Divine, that is, Siva means to realisation, that develops spontaneously 
into No Means by the most intense form of the descent of Siva's power of grace 
(Saktipata). Then there is no mediation of any means — it is direct attainment of the 
supreme, liberated state. If this does not take place, then the practitioner must resort to 
other, more or less, indirect means. 

°? Any one of the three categories of practice can by itself lead directly to realisation, 
Thus, there are three kinds of practice. Or else, one category of practice may lead to 
another, which then leads directly to realisation. Thus, each category is of two types, 
making six in all. 

°% If the means leads to realisation without further practice and grace, it is ‘complete’ 
or, if not, ‘partial’. 

"^ Read tadanaupayikatvat for tadanaupayikatvàt. 

° The Empowered Means is jñānopāya — ‘the means based on knowledge’ i.e. 
conceptual knowledge (vaikalpikajfiana). See below, 4/2-6. Fundamental to 
understanding the nature of practice and how it operates is the distinction between 
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is more subtle than that is considered to be the supreme (means). It is (the 
power of) the will (icchā) (to realisation that achieves its goal 
instantaneously)."" (144) 


However, ‘that which is more subtle than that’ ‘is considered to be’ 
different from the gross, conceptual knowledge of the Empowered and other 
(means). This is the prose order (and connected sense of this sentence)."* Thus 
it is the ‘Supreme (Means)’, which is the Divine (Sambhava) one. This is the 
meaning. Thus it is said to be ‘an (intense) intent (icchá)', (whereas) the 
essential nature of the Empowered and Individual (Means) are (the powers of) 
knowledge and action. This is the overall sense. 

Surely, even so, (one may ask) how is it logically possible that the 
relationship between a means and a goal (upayopeyabhàva) pertains to (reality) 
which is just one? With this doubt in mind, he says: 


STATA aT VACA: | 
Ua p feria 1 2x4 di 


consciousness free of thought construct 


(nirvikalpa) and with them (savikalpa). 
Formulated for the first time by the Buddhists, the distinction between these two forms 
or aspects of conscioi has a long history and is generally accepted by all schools of 
philosophy and teachings, although variously understood. Generally, the former is a 
liberated state compared to the latter, which is bound by thought constructs. The Divine 
Means operates in and as consciousness free of thought constructs (nirvikalpa). The 
other two are within its domain. 

?? See above, verses 26 and 27, where Abhinavagupta maintains that ignorance is 
limited knowledge, not an absence of it or essentially different from it. 

?" The translation is in accord with Jayaratha’s interpretation. However, one could also 
(probably better) understand this verse as referring to two means of realisation. In this 
perspective, the first sentence concerns the Empowered Means, which is based on the 
exercise of the power of consciousness to know (in the sense of perceive and conceive 
correctly). The second may then be taken to refer to the Supreme Means (paropaya i.e. 
Sambhavopaya), which is based on the initial intention to perceive and conceive that 
impels it (cchopáya). It is the first moment of perception (prathamikd-locana) which is 
the perceiver’ te of self-awareness free of thought constructs (nirvikalpa). In that 
case the translation would be as follows: 

"The means based on knowledge (which pertains to Sakti) is not said to be (a 
form of) ignorance (which evolves into insight), but is (in fact ultimately) knowledge 
alone. The Supreme (Means) is considered to be subtle (compared to the other two in 
which thought still operates), and is a (direct) intent (icchà) (to realisation that achieves 
its goal instantaneously)." 
°% Tt is clear from his commentary that Jayaratha understood the meaning of this part of 
the verse to be ‘(rather) that is knowledge itself which is considered to be subtle and is 
the supreme (means) which is the (intense) intent (icchd) (to realisation).’ Here, it seems 
to me, Jayaratha may not be correct. The three main categories of means to realization 
are 1) Supreme, which is based on intent — sambhavopaya. 2) Subtle, which is based on 
knowledge — Saktopaya. 3) Gross, which is based on action — Anavopaya. I understand 
‘subtle’ to refer to Saktopdya and ‘supreme’ to Sambhavopaya. I understand this verse 
to be referring to the first two means. The following verse, as one would expect if this 
interpretation is correct, refers to the third — gross — means. 
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upayopeyabhavas tu jħānasya sthaulyavibhramah | 
esaiva ca kriyasaktir bandhamoksaikaküranam I 145 || 


(The sense that there is) a condition which is the means and one 
that is a goal is (essentially) an error (inherent in) the gross state of 
knowledge,” and that is itself the power of action, which is the sole cause 
of (both) bondage and liberation." (145) 

The ‘gross state’ (of knowledge of reality amounts to) the outpouring 
(of manifestation) as the duality (bheda) of endless subjects and objects 
(brought about) by the submergence of the supreme, subtle innate nature of the 
one compact (uninterrupted union) of consciousness and bliss. This gives rise to 
the error (bhrama) that ‘that is the goal and this is the means’. In reality, Siva 
alone, Who is the supreme light of consciousness, is the goal, and He shines 
everywhere because He does not cease (to exist) anywhere. Thus, in this case, 
no purpose whatsoever is served by (any) means (to realization), because (by 
definition) they make known (something that was previously) unknown. That is 
said (in the Sarnvitprakdsa) (where we read): 


"When Your true nature is directly visible and (You) abide clearly 
apparent in all respects, those who make use of means (to realization) certainly 
do not know You"?! 


No Means will be explained (in Chapter Two) in the same perspective. 
(Now) surely (one may ask,) if this is the case, then how can this common 
practice (vyavahára) (of the means to realisation) bring about the development 
(of liberated consciousness)?"? With this doubt in mind, he says: ‘this same 


^" Another possible translation is "The gross dynamism of knowledge is the relationship 
between the means and the goal.’ The word ‘vibhrama’ is translated as dynamism. It can 
also mean ‘error’, which is how Jayaratha understan , although he does refer to the 
error of duality as an ‘outpouring’. The sense of sthaulyavibhramah can also be the 
mistake of the grossness of knowledge. Knowledge is both the means and the goal. Its 
arising is instantaneous insight. Either way, the distinction between a goal and the 
means to attain it is absent. Abhinava himself clarifies in the next line that when he 
refers to the gross state of knowledge, he is talking about action. See following note. 

?" Action is described as ‘gross knowledge’ above in 1/139 and below in 1/145. This is 
because, as Jayaratha explains, the action meant here is the process of manifes 
The arising and falling away moment to moment of what appears within consciousness 
takes place as cognitive action. The production of relative distinctions between subjects 
and objects and amongst them is the gross form of cognitive consciousness, i.e. 
‘knowledge’. The relationship between a means and its goal is analogous to that of the 
cause and its effect (karamaküryabháva). This too, as we have noted already, is 
understood in terms of action. The cause being agent, and the effect the product of its 
activity. In soteriological terms, activity that generates Karma is binding, whereas acts 
of discernment and insight are liberating. 

2! SP 1/13, also quoted below in TAv ad 2/14 and by Sivopadhyaya ad VBh 124 (122). 
'? A common distinction is made by nondualists of all schools between ‘the business of 
daily life’ (vyavahara), also called the ‘relative’, or ‘conventional’ truth/reality, and the 
supremely real (paramarthika) or ‘ultimate’ truth/reality. The other major nondualisms, 
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(power of action)’ etc. (It is) ‘the power of action’ because it gives rise to the 
state of diversity brought about by the difference between each single thing. The 
sense is that for that reason this (universe of subjects and objects) is just the 
unfolding expansion (sphára) of the Supreme Lord. Thus, if (the power of 
action) is not known (to be such) in this way, it is binding, whereas if it is 
known, it is liberating. He says this (by declaring that it is) ‘the sole cause of 
(both) bondage and liberation’. As is said (in the Stanzas on Vibration): 

‘This, Siva’s power of action, residing in the fettered soul, binds it, (but) 
when (its true nature) is understood and it is set on its own path, (this power) 
bestows the fruits of Yoga (siddhi).? 


whether the Buddhist Madhyamika and idealist Yogàcüra or Advaita Vedanta, 
understand the relative truth as a kind of ignorance of the supreme truth, which gives 
rise to the mistake which is the dualistic experience of daily life that is thus not 
ultimately real. This is not the case here. Daily life, with its relative distinctions, in this 
case, that between the goal of liberation and the means to attain it, is real. However, it is 
the domain of ignorance of the one nondual reality which is consciousness, it is the 
product of the activity of that same consciousness. Although it is true that there is no 
need of any means to attain the consciousness, which is all things and so is already full 
and perfect, this does not mean that the means to realisation are not true means. Insight 
is the knowledge that they too are the activity of consciousness, as are both the fettered 
and liberated state. Thus, because that activity is liberating, one should engage in 
practice in earnest, not simply give up making any effort. When we do not practice 
awareness, the activities we are inevitably engaged in (even that of not doing anything) 
are binding. 

75! SpKa 48. The commentators on this verse variously explain what is meant here by 
the power of action from different points of view. In the most elevated sense, it is the 
supreme energy of consciousness. It is called ‘spanda’ (‘vibration’, ‘pulsation’) because 
it is by virtue of His inner dynamism that Siva, the one universal consciousness and 
innate nature of every perceiving and acting subject, creates all things and acts through 
them. At the same time, it is through this, His universal energy, that Maya — the world 
of duality is generated. Thus, it has two aspects. One is internal and the other is external. 
The internal aspect is one, and free of all change and succession. In this aspect, Siva's 
power of action is 'set on its own path'. The external aspect leads to duality and the 
succession of manifestations which make up action, and so is successive. In this aspect, 
Siva's power of action resides in the fettered soul. These two aspects operate in opposite 
ways. The outer aspect makes action possible for the limited individual soul and hence 
subjects him to Karma, that is, the consequences of his actions. The inner activity of 
Siva's energy is universal and so is devoid of Karma. 

It is because we perceive reality in the perspective of our limited conceptions 
that we make distinctions between the goals we seek to achieve and the means to 
achieve them, and so we act, and our actions bind us by their consequences. Ultimately, 
the one reality is always present and complete in every respect — there is nothing to 
attain that is not ours already, nor is there anything to avoid. Everything forms a part of 
the same reality. When we realize this, we experience Siva's power acting within us, 
and the things we do are understood to be the actions of Siva Himself, Who acts freely 
within Himself as He does through us and the outer world. The diversity of 
manifestation, based on the relative distinction between things and the countless living 
beings that perceive them, is possible because Siva has the power to act and generate it. 
Tgnorant of this fact, the individual soul is bound, but when he understands that it is Siva 
alone Who acts, and that this is his true identity with which all things are one, the same 
power is liberating. Clearly, the teaching is not to desist from action or not to have any 
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Surely (one may ask,) even if this is so, what is considered here (in this 
teaching) to be a means (to realization)? With this doubt in mind, he says: 


ware xau fafa d 
"pterea ME water d eve od 


tatradye svaparamarse nirvikalpaikadhamani | 
yat sphuret prakatam saksat tad icchakhyam prakirtitam || 146 ll 


°™1) There (as that is so), that which manifests clearly in the first 
(moment of perception) within one’s own self-awareness, the sole abode (of 
pure) thought-free (consciousness), is said to be the direct (saksat) (means 
to realisation) called the will (icchà). (146) 


‘There’, as that is so, that which ‘manifests clearly’ ‘in the first’ 
moment of perception (prathamikdlocanajfana),’* which has therefore arisen 


goals. Rather, it is a matter of acting and having goals in consonance with Siva’s 
activity and His goals, mindful that it is He who is acting as our true identity. See 
Dyczkowski 1992a: 128-132, 172-173, 259-263. 
7?! Verses 146-156 are quoted in the IPKau fl. 76a-76b. This and the following verse 
define the highest means to realisation, Then the following two verses define in 
descending order, the remaining two. 
935 A literal translation of the expression ‘prathamikdlocanajfiana’is ‘the knowledge of 
the first viewing’. According to an analysis of the process of perception adopted from 
the Buddhist idealist Yogācāra (which is the theoretical basis of the Mahamudra 
tradition), there are two major phases of perception. The first is free of thought 
constructs. This is the phase in which reality ‘as it is’ (yathabhiita) is perceived directly. 
In the second phase, the content of the first phase is analysed and thus rendered 
amenable to the daily commerce of life (vyavahdra), in which individual objects and 
perceivers are identified and known through the process of conceptualization which 
characterizes this phase. In other words, by failing to grasp the initial timeless 
immediacy of the first moment, perception precipitates into the sphere of thought 
constructs in which notions of time, space and form dominate, thus contracting and 
splitting up the initial undifferentiated unitary consciousness in which subject and object 
are one. The Buddhist idealists, of course, consider it to be pure consciousness devoid of 
subjectivity. The view here, on the contrary, is that it is a pure unconditioned 
subjectivity of which the flux of subjects and objects is its free conceptual expression. 
The first moment of self-reflective awareness is the subtlest state of 
knowledge. It is the will, that is, the pure intention to perceive which is the initial 
moment of perception (prathamikdlocana) (see above, notes 1,1, 1,101, 1,102 and 
1,438). Jayaratha explains that it is the direct experience of the nature of manifestation 
as the radiant pulse or ‘flashing forth’ of the power of consciousness (sphurana), which 
is one with the perceiver. The first phase is the domain of the Divine Means of Siva 
consciousness itself, free of thought constructs. The other means of realisation operate 
in the second moment, in which conceptual representation, and with it duality, arise. 
Thus, they are not direct means, and attain their goal only gradually. In the initial 
moment of perception, it is possible to experience a state of self-awareness, free of 
thought constructs. For most people this happens so fast that they are not aware of it. 
But if the yogi practices attention to himself as the perceiver, that experience of self- 
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as free of thought constructs and so, because no separate object of awareness 
has emerged is within ‘one’s own self-awareness’, that is, within the pure 
effulgent pulse (sphurattamdtra) (of the Light of consciousness), is the radiant 
manifestation (of consciousness) (sphurana) as the direct experience (of reality). 
As it does not depend on any other means it ‘is said to be the direct (saksat) 
(means to realisation) called the will’. The meaning is that it is said to be the 
means (to realisation) called ‘Divine’ (Sambhava), which is the unobstructed 
expansion of the power of the will. 
In order to clarify (this point) by teaching an example, he says: 


"rem faeriaerqarel ferry | 

oft wa: eme RaT 11 aXe dd 
Ta yar arai, d 
eur seg dz | exe 1 


yatha vispharitadrsam anusandhim vindpy alam | 
bhati bhàvah sphutas tadvat keşām api ivátmatà \| 147 || 
bhityo bhūyo vikalpamsaniscayakramacarcanat | 
yat paramarsam abhyeti jidnopayam tu tad viduh V 148 || 


Just as an entity (bháva)"* manifests clearly (and directly) for those 
whose eyes (drk) are wide open," without having to (apply their mind to) 


s s, and as it does so, he experiences in the very core of subjectivity an 
intense desire. This is not a desire for anything objective. It is the immensely powerful 
intention to exist and be conscious, to experience Siva consciousness directly. Free of 
thoughts and notions, it is a direct and perfectly lucid awareness of consciousness 
which, shining directly as it is in itself, is Lord Siva Himself. This then is the most 
direct (sáksát) and clear (sphuta) means to realise Siva, Who manifests thus ffortlessly 
in a moment. Accordingly, the means is named after Him. It is Sambhu’s (i.e. Siva's) 
means because it is based on His innate freedom — the freedom of His self-reflective 
awareness, through which He knows Himself and does all things. 

Thus, those who can practice this means must possess a clear vision, one that is 

expanded and unrestricted. Unrestricted by notions and uncertainties, it perceives 
directly and spontaneously. The elevated adept who has received the intense grace to 
practice at this level must maintain this awareness. This too happens naturally for one 
who is ready to perceive Siva in an instant without need of any other means. 
?* The word ‘bhava’, which I translate here as ‘entity’, means more literally ‘being’ or 
‘state of being’. Thus, it includes all states of consciousness and all else to which the 
practitioner may attend, for example the movement of the breath or the junction between 
inhalation and exhalation. Most people who try to do so fail to maintain a steady 
awareness of that and are distracted by thoughts which obscure, as it were, a lucid and 
steady consciousness of it. This is because their consciousness is contracted. An 
expanded state of consciousness, free of thought constructs, maintains awareness easily 
without having to repeatedly determine the nature of its object as being none other than 
itself in that form. Thus, most practitioners resort to other means, such as the repetition 
of mantras or breath control, to steady their reflective awareness. 
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determine its nature (anusaridhi), in the same way Siva’s nature (manifests 
in an instant) to some (elevated souls) also. 

2) (Whereas, if the clear and certain) reflective awareness (of one’s 
own identity as all things) comes by repeated deliberation (carcana) on the 
(developing) process of (increasing) conviction (ni&cayakrama) that is part 
of the notion (vikalpa) (that ‘I am Siva and all this’), (the wise) know that to 
be indeed the means based on knowledge." (147-148) 


In the same way (as the Divine Means operates based on the insight 
that) ‘the Self alone is all this’, so too (in the practice of the Empowered 
Means), the notion of Self which, although (it initially) includes both aspects, 
namely, (the true notion of) Self and (the false one that) is not the Self,” ‘the 
conviction that is part’ (of that notion) which is preceded by the negation of 
(its) counter-correlate (i.e. that the Self is not all this), by repeated ‘deliberation 
(carcana) is progressively purified (step by step) in accord with whether it is to 
about to become clear (sphufatabhdvin) and so on. Thus, ‘the reflective 
awareness’ of one's own nature which is being conceived (in this way)™* 
‘comes’ (to attain) (the stage of) a direct experience (pratiti) which is 
undivided, the nature of which is direct (insight unmediated by thought) of the 
sort ‘this is indeed such’. 


°" Read with MSs C, Ñ, T visphárita- ‘wide open’ for visphurita- ‘dynamically 
functional’. One may take ‘drk’ — ‘the sense of sight’ to stand, by way of example, for 
all the senses. Cf. VBh 80: ‘Having cast (his) gaze fixed (without blinking) on a gross 
object (directing his attention inward) and making his mind free of the support (of 
thought), (the yogi) soon reaches Siva.’ Also ibid. 84: ‘One who, immobile, looking at a 
pure (cloudless) sky, fixing (his) eyes (on it) without a break, at that very moment, O 
goddess, acquires Bhairava's nature (vapus) And VBh 113 ‘Listen properly, O 
goddess, I will tell (you) the teaching. Liberation arises immediately when the two eyes 
are just fixed (without movement)." 

° These two verses compare and contrast the first two means of realisation. The Divine 
direct, spontaneous insight, free of thought constructs, into Siva's nature as 
s own true identity and all things. If one cannot practice in this very elevated way, 
then it is necessary to make use of the flux of thought to make it progressively more 
clearly mani! by the increasing conviction that that is the true nature of oneself and 
all things. This then is the next category of means based on Siva's power of knowledge. 
^? The following commentary is entirely concerned with the second of these two verses. 
This is probably not because the commentary on the first has been lost. Rather, the first 
verse relates to the preceding one concerning the Divine Means that Jayaratha has 
commented on already. More to the point is that the second verse deals with the 
Empowered Means, which is presented here as an alternative to the Divine Means for 
those who cannot apply it to realise their identity with Siva directly. 

?" This Upanisadic dictum is also quoted below ad 4/60cd-62ab. 

?'' Read with all MSs -ksepitatve ‘pi for —kşepitve ‘pi. 

%2 See below, 4/4-6. 

?" Read with MSs Ch, Jh, D and T vikalpamánam for vikalpyamanam, i.e. ‘which is 
being made into an object of thought’. 

4 At the beginning of Chapter Four, in which Abhinava expounds this means, he lists 
six stages in the progressive purification of thought up the perfect clarity of the 
realisation of one’s own identity as Bhairava. See below, 4/2-7. 
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‘(The wise) know that to be the means based on knowledge’. The 
meaning is that they know it is the Empowered Means (Saktopaya), which is the 
unfolding expansion (sphára) of the power of knowledge. The word ‘indeed’ 
serves to indicate that (this means) differs from the previous one. Here (by this 
means), it is said that thought itself (in this way) gradually becomes thought- 
free (pure consciousness) Again, there (one attains that conscious) nature 
(experienced in the domain of the Divine Means to realization) which brings 
about the direct experience (of reality) as free of thought constructs. Thus, the 
two (the Empowered and Divine Means) lead from one to the other. 


ay TGBOTSERSIGRPITUPHRISH | 
feared weed Fer AeA: d exe 1 


yat tu tatkalpanaklrptabahirbhatarthasddhanam | 
kriyopáyam tad àmnátam bhedo natrapavargagah V 149 Il 


3) Whereas the means based on action is taught to be (that which 
utilizes as a) means (sadhana) an external entity (artha) fashioned (to serve 
as such) by that (same) conceptualization (kalpaná)."5 The difference here 
(between the means) is not (in their goal, which is) liberation.“ (149) 

In the same way ‘it is taught’ that ‘the means based on action’ 
(kriyopaya) is of that nature." It is said in all the scriptures that one should 
understand the Individual Means (@navopdya) to be the unfolding expansion of 
the power of action. For that is ‘fashioned’, that is, conceived by one's own 
creativity (svasilpa) by means of these (countless) thoughts which are 
(essentially) perceptions of duality (bhedaprathá). The ‘means (sádhana)' to 
that is an ‘external’ particularized (limited) ‘entity (artha) such as the 


?* Thought, imagination, conceptualization, reflection, discernment, and all the other 
functions and aspects of thought (vikalpa) operate in the practices that can be classified 
as belonging to the Individual Means, just as they do in the Empowered Means. The 
essential difference is that practice in the domain of the Individual Means takes its 
support from outer entities. Thus ritual, the recitation of Mantra, and even yogic practice 
based on outer supports such as the vital breath or visualization of deities, cosmic orders 
etc. belong to this category of means. The form of conceptualization is basically the 
same as in the Empowered Means, in the sense that whatever the outer support may be, 
it is to be conceived and understood as being essentially consciousness, its radiance, 
awareness, powers and the like, until everything that is done and its support are realized 
to be one with the agent, and hence Siva. 

Both sustained by the power of the will Siva Himself has to realise Siva, the 
power of action is not essentially different from the power of knowledge. Indeed, the 
latter develops from the former and so can resume its former nature. Knowledge turns to 
action and action reverts to knowledge. The activity the practice of yoga and the 
performance of ritual involves ultimately evolves into liberating knowledge by 
cultivating the will, that is, maintaining awareness of the essential subjectivity from 
which it issues forth. See following verse. 

“© Instead of bhedo natrapavargagah, IPKau reads bhedo natrapavargatah, i 
difference here (between them) is not due to (differences in the form of) liberation.” 
?? Read tadatmasvariipam for tat ütmasvarüpari. 


the 
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recitation of Mantras. The word ‘whereas’ (serves to indicate that this means is) 
a separate one (from the Divine and Empowered Means). Thought is the entity 
(artha) (that serves as the basis) in the Empowered (Means). Here (in this case, 
an) external (entity does so) also. Thus, the recitation of Mantra and the like is 
not (a part) there (of the Empowered Means). 

(But) surely, (one may ask,) should there not be a difference in the goal 
due to the difference in the means? With this doubt in mind, it is said that: ‘the 
difference here (between them) is not present (in their goal, which is) 
liberation’. Liberation is the (ongoing) experience (prathana) of one's own 
(true) nature," and that is (attained) by all (the means) insofar as they lead to 
one another." This is the point. 

Surely, it is commonly declared that knowledge alone is the means (to 
realisation), so how is it that in (the sphere of the) the individual soul it is said 
that action is the means? With this doubt in mind, he says: 


Knowledge Extends into Action and Develops into Yoga 


"ripe fear umm aaa fe quem | 
céder maA Arras I go di 


yato nànyà kriyà nàma jñānam eva hi tat tathà | 
rüdher yogàntatàm praptam iti Srigamasasane || 150 I 


For action does not differ (from knowledge), rather that 
knowledge” itself is such (tatha), for by developing (and becoming firm,) 


"5 MS T reads bhedo ‘trandpavargagah, i.e. ‘the difference here is present in what is 
not liberation’. 

Cf. below, 1/156. 

* Here perhaps Jayaratha is not quite correct. This may be so, but Abhinavagupta has 
said that each means may by itself lead to liberation. See above, 1/143. 

**! What is meant by ‘knowledge’ here is clearly knowledge of Siva (Sivajfiana), that 
arises by the removal of the Impurity which is the ignorance that obscures the soul (see 
above, the quote from the Svdyambhuvagama TÀv ad 1/46). It is also found in the Siva 
scriptures. Thus, we read in the Svayambhuvagama (1/4cd-6) concerning the ten 
Sivagamas and eighteen Rudragamas of the Siddhünta: 


jfiànam Saivam parari guhyar yat tat tàrakam uttamam | 
vedàdijriánabhedena Sivajnanavibhedatah M 

cintàmanir ivatraso sthitis sarvasya karakah | 

ekam eva sivajfiánam vibhinnam dasadhà punah M 
athüstadasabhüto ‘pi desántaravisarpitah | 


"Knowledge of Siva is the supreme secret, which is the most excellent saviour 
among the various kinds of knowledge, including that of the Veda and the like, in 
accord with the various kinds (bheda) of Siva knowledge. (Siva) is like a wish granting 
gem that is present here and is the creator of them all. Again, there is just one Siva 
knowledge that is divided ten-fold and is also the (group of) eighteen that has come 
forth in another place." 
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the (highest) limit of Yoga is attained." (It is said) in the venerable Gama 
teachings (Sasana)- (150) 


7? The Gamatantra has not been recovered. However, it is clear from the references 
Abhinava supplies in various places further ahead that it was a Bhairava Tantra that 
taught Kaula doctrines. Thus, it is an appropriate scriptural authority to sustain a Trika 
Kaula view. Yoga is a feature of most, if not all, Indian religious traditions, As a means 
to the attainment of the higher realities taught in each one, the forms of Yoga and the 
manner in which it is understood and defined varies in accord with what these realities 
are understood to be. As discussed by Somadeva (2004: 235-243), broadly speaking 
some of the most common are: 1) Bringing the activity of the mind to a halt through 
detachment (vi-yoga) of the perceiver from the objective world (Yogasütra), leading to 
the liberated isolation (kaivalya) from Nature and its qualities (guna) (e.g. YSü 4/34). 2) 
The Jain view that it is disjunction (a-yoga) of the impurity of Karma from the soul 
(Chapple 2003: 26). 3) Yoga is absorption in contemplation (samadhi) (Bhoja 
Rdjamartanda p. 2). 4) Yoga is a means to worship God (Ksemaraja NTu ad 1/8). 5) 
According to the Saiddhantika Narayanakantha, Yoga is what the literal meaning of the 
word is, namely, ‘union’ in the sense of the state of conjunction with Siva 
(Sivasayujyatà). Similarly, Vaisnavas teach that liberation is a state of conjunction with 
Visnu who is the supreme form of Nature (paraprakrti) (below, 4/29). 6) The 
Vaisesikas define Yoga as contact (sartyoga) of the mind with the soul brought about by 
the withdrawal from the senses (Vaisegikasütra 5/2/16). 7) Yoga, according to the 
Yogabija (88-90ab) attributed to Gorakhanatha, is the union of opposites like the two 
breaths and, above all, the individual and the supreme soul (cf. $T 25/1-3ab). 8) 
Oneness of the two (ibid). 9) Nondualist Saiva Yoga, in which Siva and the soul are 
realised to not be different by the rejection of dualist knowledge (Somananda 7/81-84b 
and MVV 1/110c-112b). 10) Yoga is knowledge, which is Siva's power. 

We may take the following definition of Yoga found in the MV as the most 
authoritative one for Trika Saivites and the one to which Jayaratha accordingly refers. It 
says: 


"The (wise) maintain that Yoga (which literally means ‘union’) is the oneness 
of one entity (vastu) with another. That which is (this other) entity, is said to be what 
needs to be known in order to achieve (the prescribed) avoidance (of what obstructs the 
attainment of the goal and what should be adopted to achieve it). It cannot be known in 
either of its two forms (as what should be accepted or rejected) without knowledge 
(Rana). Siva has uttered the knowledge (thus) described so that it may be achieved." 
MV 4/4-5 (quoted below as 16/289ab-289cd (16/289-290ab), omitting MV 4/5ab). 


We observe, as Somadeva (2004: 237) points out, that this definition plays on 
the dual sense of the word jfidna — ‘knowledge’ — as both spiritual knowledge itself and 
the revelation of scripture. In this way it connects two common themes, namely, the 
Telationship between Yoga and knowledge and the purpose of Siva's revelation. 
According to this definition, Yoga and knowledge are mutually supportive. The yogi 
must achieve oneness only with what has been previously defined as the reality to be 
accepted (upddeya), that is, the pure realities of the universe. Accordingly, he should 
reject all that is not that and impedes its realisation. Clearly, from this perspective, 
knowledge of what these are is a basic requirement for the practice of Yoga. As 
Somadeva writes (ibid.), the contrast between knowledge and Yoga in this context is 
thus: ‘one between a conceptual understanding of scriptural injunction and its 
appropriation to direct experience." Accordingly, the MV supports the superiority of 
Yoga over knowledge. Abhinavagupta does not. Although he insists that action (kriya), 
which includes both ritual action and yogic practice, is not something (vastu) else 
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(Action) ‘does not differ’ from knowledge ‘because’ ‘that knowledge 
itself’, by its development (radhi), that is, growth, having attained the reality 
which is the supreme summit and (highest) limit of Yoga, ‘is such’ (tathd), that 
is, action. This is what is said everywhere (in the scriptures). This is the 
meaning. 

Surely (one may ask,) what is the authority (pramana) here (that 
Supports this view)? With this doubt in mind, ‘it is said’ (needs to be added to) 
‘in the venerable Gamatantra’ as the remaining (part of the complete 
sentence), 

He quotes that very book there (where we read): 


anit area: fear aM avarecr fe or ata: | 
waa aT fracas 6» odd 


yogo ndnyah kriyà nànyà tattvarüdhà hi ya matih | 


svacittavasanasantau sa kriyety abhidhiyate W 151 || 


“Yoga does not differ (from action) and action does not differ (from 


Yoga). The insight (mati) that, mounted up through the metaphysical 


separate from knowledge (vijfiána) (e.g. below 1/232ab (1/232), he does so in order to 
underscore that it is knowledge which is the ultimate source of action and that through 
action it operates everywhere. 
^?! This is so because both Yoga and action are impelled by consciousness (see below 
1/153). Abhinava is making a point about a matter which is very controversial, namely, 
the relationship between action and the cultivation of knowledge of the ultimate nature 
of reality on the one hand, and the practice of Yoga on the other. Sarnkara, the foremost 
exponent of Advaita Vedanta, argues on the basis of the teachings of the Upanisads, that 
the ultimately real Brahman can only be attained by knowledge of Its essential identity 
with the Self. The Brahman is unconditioned and eternal, and so the knowledge of this 
identity, which is a major theme of the Upanisads, liberates from the illusory bondage of 
mortality and the suffering that it inevitably entails. The Brahman is pure inactive 
consciousness and so cannot be attained by performing Vedic rituals. Sarhkara 
maintains that their performance is enjoined and taught only for those who have not 
realised this essential identity. Thus, the knowledge of how they should be performed, 
and of all other spiritual disciplines that involve action, is lower knowledge 
(aparavidya) with respect to the supreme knowledge (paravidyà) taught in the 
Upanisads concerning this identity and its corollary, which is that all that seems to differ 
from it is illusory. The classical Yoga system taught by Patafjali in the Yogasütra 
teaches that Yoga is the quelling of the activity of the mind. It is stilled by detaching 
consciousness, which is the essential nature of the individual Self, from its fascination 
with the activity of Nature. So, although this view is es: ntially dualist, it agrees that the 
ultimate realisation of the highest state of Yoga is the perfect stillness of pure 
consciousness. 

Here the practice of Yoga is understood differently. It is, as the very word 
‘yoga’ means, ‘union’. It is the process of making all the lower levels fuse with the 
higher to ultimately merge them all into consciousness. Yoga is also the withdrawal of 
the mind from external objects, to direct it progressively to more and more internal 
objects until it reaches the perceiver which is its source and into which it dissolves 
away. This is the activity which culminates in Yoga — union — with dynamic 
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principles (tattva), serves to quell the latent impressions (vasand) in one's 
own mind,” is termed action.” (151) 


consciousness, that is, merger into it. Free of objectivity, it is quite different from 
external action. Participating in the universal activity of consciousness, it is not set in 
time and space. 

954 TPKau (fl. 79b) and all MSs read —antyai (‘in order to still’) for -antau (engaged) 
in stilling’). This seems to be a better reading. However, it is clear from what Jayaratha 
says that he had the same reading as that of the printed text before him. 

Karma leaves behind ‘latent impressions’ or tendencies deposited like seeds in 
the fabric of the subtle body that go on to develop into future experiences in accord with 
the past Karma. The impurity of Karma presupposes the Impurity inherent in the 
dividual soul (ümavamala) and that of Maya (mdyiyamala), and so these latent 
pressions entail the existence of all three. 

%55 Arguing for the inherent unity of knowledge and action, which is a major theme of 
the philosophy of the Pratyabhijiia, Abhinava quotes TA 1/151-155ab in the IPVv (vol. 
3 p. 258-259). He prefaces this citation with the following remark 

"The learned man who is engaged in activities such as initiation, worship, and 
visualization (of the deity) possesses the competence (to perform) ritual action, and (this 
competence) is the (contemplative) attainment which is the knowledge of reality. Now 
although this traditional teaching (@gama) has been explained in this sense (artha), even 
so, this same point (artha) is valid provided there is a root to this matter (artha). 
Otherwise, if knowledge is an aid to action, let that be so. (But if someone asks) what is 
the manner (prakára) in which action causes knowledge to increase? (I reply that) that 
this is so because it is seen to be successfully accomplished even by just the imagination 
(bhāvanā) alone. If the action (in question) is worship (such that) (My) reflective 
awareness that has been (consolidated and) made firm with a sense (bhdva) that extends 
right up to the end of the body. (As such) I contemplate, whilst offering all this (offering 
of) pleasing flowers and unguents etc. to the Supreme Lord, as being one (with Him and 
my Self). Then it is rightly said that knowledge devoid of (ritual) action such as 
worship, does not become firm." 


Cf. NT Chapter Sixteen: 


karmi yogi tathà jñānī 
tatra tatra Sastre \\ 66 Wl tathapi 


icáryas trividhah smrtah | 66 II 


karmayogau tu devesi jiténamiilau phalapradau | 


prthagbhedo na drsyeta j&ünád vai yogakarmanoh W 67 Il 


kriyayàs tadvisesaphalatmanas ca yogasya jfianasaktisphàra-rüpatvàn na jħānāt prthak 
bhedo ‘sti, api tu j&ünadarpanàntah pratibimbitatvena bhinnabhasatvam iva V 67 || yata 


evam 
tasmád acáryamukhyas tu jfiànavan sarvado bhavet | 


jRánavàn paracitsamave 
karmayogadipradhana 


‘SatmakapraSastajitananityayukto yah, sa eva 
nari madhye mukhya acaryah | sa eva sarvado bhavati | 


‘A teacher is considered to be of three kinds: (an expert) in ritual (karmin), a 
yogi, and a man of knowledge (jfidnin).’ 16/66cd 
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And he explains that himself. 


waft art: area: | 
vrai wf: ur aft: AAAA d 242 1 
"m neea A | 


svacitte vasanah karmamalamàyàprasütayah | 

tàsám Santinimittam ya matih samvitsvabhavika M 152 ll 
sā deharambhibahyasthatattvavratadhisayint | 

kriyà saiva ca yogah syāt tattvanam cillayikrtau*? | 153 || 


*"'The latent impressions in one's own mind are the products of the 
(three impurities, namely,) Anava, Màyiya and Karma."" The insight (mati) 


(He is variously described in this way) here and there in the (corpus of) 
scripture. Even so: 


*O mistress of the gods, (ritual) action and Yoga (both) bestow (their) fruit and 
are rooted in knowledge. Ritual action and Yoga are not perceived to belong to a 
separate category apart from knowledge.' (16/67) 


(Ritual) action which is its particular fruit and Yoga because it is the unfolding 
of the power of knowledge is not a separate category apart from knowledge. Rather, 
because they are reflected within the mirror of knowledge, they are as if a separate 
manifestation. As this is so: 


"Therefore, the foremost amongst teachers should always be a man of 
knowledge.' (16/68ab) 


"The man of knowledge’ is one who is always intent upon the knowledge that 
is praised as immersion into supreme consciousness. Amongst teachers who are 
predominantly (engaged in) ritual action, Yoga and the like, he is the foremost teacher. 
(That is how) he should ‘always be’.” 
°° For yogah syat IPVv vol. 3 p. 259 reads yogo ‘pi and for -krtau —krteh. 

*5' Quoting verses 1/152-155ab in the IPVv (vol. 3 p. 259), Abhinava introduces them 
saying these verses are an explanation of the previous one i.e. 1/151 that he has 
presented in his own 'vürtika' (maya ca vartike etat vyakhyatam). This is the 
Tantraloka, to which he refers in this way elsewhere also. It is not his MVV. Clearly, 
the citation from the Gamatantra is verse 151. In the IPVv (3, 259) Abhinava refers to it 
as 'Sadágama' (tathà ca srisadágamah). The liberating power of intuitive insight, 
which is consciousness itself, is a dynamic principle. Other schools such as Samkhya 
and Advaita Vedanta maintain that consciousness is inactive. This is because they do 
not believe that it possesses an actively applied power (Sakti). According to the 
Sarhkhya, although devoid of the power to act, consciousness is an impelling force, 
which when present impels the activity of the psychophysical organism, which is 
created by the differentiated manifestation of Unmanifest Nature stimulated to do so by 
the presence of consciousness. According to the Advaita Vedanta, which denies the 
existence of a separate reality apart from consciousness, the ‘substance’ from which it 
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which is the means to quell (them) ($antinimittam) is (essentially) 
consciousness, that rests on (and deploys) (adhisayint) the group of reality 
principles that, located externally, generate the body? This same (insight 


and the world is formed is the ignorance of Maya. Like the snake for which a rope is 
mistaken in a dark place, it is the illusory result of a mistake. Thus, in neither view is the 
world a product of consciousness, although its presence and existence is essential for it 
to exist, whether concretely or as an illusion. Kashmiri Saivism, on the contrary, 
maintains that the world is a creation of consciousness. Moreover, it is not, as Buddhist 
idealism — Yogācāra — maintains, an illusory creation, as are dreams. If that were so, 
then in that case also, there would be no need to admit that consciousness possesses 
Sakti, that is, the power to create a real world and the means to perceive it. 

In the present soteriological perspective, this same power is the dynamic 
intuitive insight — mati — which is present in Siva, the highest metaphysical principle, 
and those that constitute the psychophysical body. Essentially consciousness itself, it is 
the true fundamental spiritual nature of ritual action which, ich, serves as a means to 
liberation. This is especially evident in the rite of initiation. This is because, as 
Abhinavagupta will explain in detail in Chapter Fifteen and the ones that follow which 
deal with forms of initiation, it is a transformative ascent of the soul through the 
principles. In this ascent it leaves behind the lower impure principles (and with them its 
own impurities) to enter into the higher pure ones and through them into union with 
Siva, the supreme principle. 

This process develops in the course of the rite by the systematic utterance of 
the Mantras which correspond to these planes of reality, progressing through them as 
they are uttered. Siva's power of intuitive insight — mati — which is knowledge (jfidna) 
of the true nature of the metaphysical principles, also develops in the individual soul in 
parallel with this unfolding activity which it itself has inspired. It becomes fuller, more 
complete, in consonance with increasingly expanding comprehensiveness of the higher 
principles which encompass those below them, until the full and complete (pürna) 
knowledge, which is liberation itself, is achieved by reaching Siva, the highest most 
comprehensive level of reality. Thus, knowing its true nature as the one consciousness 
which is all things and hence one's own true identity, because every single thing is 
everything, the latent traces and habitual tendencies of the mind born from the 
impurities that sully and bind the soul, along with the impurities themselves, come to an 
end. Again, as this process progresses, the lower principles merge into the higher ones 
above until all of them dissolve away into pure Siva consciousness. Thus, understood as 
a developing upwards series of unions — yoga — the same process is also called Yoga. 

*5* Concerning this triple impurity and the latent impressions that contract individual 
consciousness, see above, 1/23 etc. 

°® This translation accords (as it must) with Jayaratha’s interpretation. However, the 
immediate sense is that this intuitive insight ‘rests on the outer group of metaphy: 
which generate the body.’ Or according to the reading in the IPKau vis 
vini, the meaning is that intuitive insight is in the midst of the outer group of 
metaphysical principles that generate the body. The following verse, which refers only 
to the body and the senses (including inner mental senses), apparently supports that this 
was in fact what Abhinava meant. Moreover, he is concerned with the binding latent 
traces born of the impurities within the mind that affect the mati, which is also 
understood to be, at the lower level, ‘the activity of the mind’ (manovyaparah). 

The body is said to encompass two levels, corresponding to two bodies. One is 
‘impure’ and the other is ‘pure’. The ‘impure’ body extends through the thirty-one 
principles from Earth up to Maya. These are the principles that constitute objective 
phenomena and relate specifically to each individual soul. As such they are not 
‘common to all’. Accordingly, a Sivasitra (1/14) declares that ‘the perceptible is the 
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is both) action and Yoga, engaged in merging the reality principles into 
consciousness.” (152-153) 

(The word) ‘means’ (nimitta) (in the expression $antinimittam i.e. 
‘which is the means to quell (them)') serves to explain (the sense of the) 
locative." By saying that the insight (mari) (that removes impurity) is 
‘(essentially) consciousness’ is meant that its essential purpose is (the 
attainment of liberating) knowledge (jñāna). This ‘insight’ ‘rests on’? (the 
two kinds of metaphysical principles, namely) those that are not common to all 
and, ‘located externally’, generate the impure body," in accord with, for 
example, (the following) dictum: 

*O Mistress of the gods, deposit (on the body), in due order, all that is 
the cause of the creation of the body with the syllable OM (pranava) (repeated) 
thirty-one times.'?* 


body’ (drSyarh Sariram). The principles beyond or, as Jayaratha understand them, 
‘outside’ the impure body of the sphere of Maya, are those of which pertain to the pure 
universal consciousness common to all individual souls. The passage Jayaratha quotes 
refers only to those up to Samana — With Mind (aka the Equal One). Just beyond it, at 
the summit of the series of principles within the sphere of immanence, stands Unmaná — 
the Transmental Beyond Mind. This is the intuitive insight (mari) which ‘rests’ on all 
the principles and within which they rest, deploying them within consciousness. The 
Transmental is the point of contact with Siva and hence the direct means to liberation, 
See above, note 1,625. 

° Verses 1/152-155ab are quoted in the IPVv vol. 3 p. 259. There instead of the reading 
cillayikrtau, which is a locative, we find cillaytkrteh, which is a dative of purpose ~ i.e, 
‘so that the (metaphysical) principles may merge into consi for cillayikrtau 
'engaged in merging the (metaphysical) principles into cons Jayaratha points 
out that in the course of initiation, ritual action serves to progressively elevate the 
individual soul through the lower reality levels, which merge into those above as it 
moves through them. Thus, the lower, impure reality levels below Maya dissolve away 
as they are abandoned, and the higher ones emerge as degrees of their merger into 
consciousness. Yoga is understood, in accord with the word's literally meaning (i.e. 
‘union’), as the act of conjoining the reality levels (rattva) in the process of, and for the 
purpose of, dissolving away (laya) the mind. Thus, in this case it is clear that ritual 
action and Yoga are essentially the same process. 

%l Verses 152-155ab are Abhinava's explanation of the verse in the Gamatantra quoted 
s 151. Jayaratha is referring to the use of the locative in the expression 
"svacittavüsanüsántau' (in 151c above), that is, ‘in order to quell the latent impressions 
Gsana) of one's own mind’. He is saying that it is a locative of purpose. 

* Read adhisayini for adhisayünà. 

% Read ityadyuktyasuddhadeharmbhini for ityadyuktya Suddhadeharmbhint. 

% SvT 2/42cd-43ab. Ksemar;: 
Sarirotpatteh — karanam ityantar — tattváni — ekatrimsatam — pranavena 
Srimanniskalabhattaraka-tulyavyaptikena Suddhadehotpattyartham nyaset | 
pranavanyásác caitani pragdasato ‘nyadrmsyeva (bhavanti) | tathahi ---- akhyatiriipa 
bhedapragalbhyavimohini asya, kala pujadhyanadikimcitkartrtvonmilika, vidya 
tattvikavivekaprada, rago bhaktyabhisvangapradah, kàlah 
upadeSadivisayakalanapradah, niyatih bhagavadaradhanadau niyamikà, puribhüvah 
"ahar Siva eva" iti prathaprarohakah | evamanyat M 42 |I 


"The (thirty-one) principles ranging from Maya to Earth that are the cause of 
the production of the body should be deposited thirty-one times with the syllable OM 
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(The other kind are) the metaphysical principles (above Maya) that are 
common to all. (Both kinds are deployed by the power of insight) by the 
initiation through the metaphysical principles (tattvadiksa) and other such 
(means,) as is taught (in the following passage): 


?5*0 fair faced lady, placing the Path that should be abandoned below, 
(and) impel that (breath upwards) until that energy of the Equal One (samana)* 


(pranava), which is as pervasive as the venerable undifferentiated (niskala) Lord. By the 
deposition of the Pranava these change with respect to their previous condition. Thus: 
Maya, which is the absence of understanding (akhydti), is the (overwhelming) power of 
duality and is deluding. Knowledge (vidya) (on the contrary) bestows true 
discrimination concerning the nature of reality. Attachment (raga) bestows (the desire 
to) embrace devotion. Time gives the progressive manifestation (kaland) of the object of 
the teachings and the like. Constraint (niyati) constrains (the individual) to worship etc. 
the Lord. The state of the individual soul is ‘I am Siva Himself”. Thus (pranava) brings 
about the development of insight (pratha) and (so) is in this way different (from its 
previous condition).’ 


Clearly, the thirty-one repetitions of OM correspond to the thirty-one ‘impure’ 
principles that extend from Earth to Maya. Beyond them are the five pure principles 
ranging from Suddhavidya (Pure Knowledge) to Siva. They are projected or deposited 
in thirty-one places on the body, from the feet up to the head. This is done by touching 
that part whilst saying, in the case of Earth (prthvī), the lowest principle: OM 
PRTHVYAI NAMAH and so on for the rest of them. Cf. below note 15,142. 
°° SvT 10/1275cd-1276a. Ksemaraja comments: 
samanüntasya pasatvad heyadhvatvam | recayed ity ürdhvena, ity arthat M 
athopadeyadhvapravesapramukham paratattvavisrántirüpam yojaniküm aha ---- 
saad tadürdhve conmana smrtà | 
mano mananamatraripam api tatra na kramate na sambhavati, api tu 
mantrariipaiveyam dasety arthah | ata evātra prak ---- 
vyápáram mānasarh tyaktvā bodharüpena yojayet | 
tadā Sivatattvam ayati pasur mukto bhavārņavāt | (SvT 4/437) ity uktam | 
yataś cātra mananam na kramate, ata eva 
nātra kālah kalāś caro na tattvam na ca devatāh | (SvT 10/1276). 


As (the Path) up to the end of the Equal One is the fetter (that binds the soul), 
(that is) the Path that should be abandoned. In other words, one should exhale upwards. 
Now he states to what one should be conjoined which, preceded by entry into the Path 
that is be taken up, is repose in the supreme principle: 

‘above that is said to be the Transmental.” (10/1276a) 

The mind (manas) (consists) only of thought (manana). It does not traverse 
there (into the Transmental), that is, does not exist there. Rather this (higher) plane is 
solely of the nature of Mantra. This is the meaning. Thus (it was said) here before: 
‘Having abandoned the activity of the mind, (the soul) should be conjoined with the 
conscious nature. Then the fettered soul reaches the Siva principle and is freed from the 
ocean of phenomenal existence.’ (SvT 4/437) It is for this reason that thought does not 
traverse here. Thus: ‘There is no time here, (limiting) energies, movement, reality level 
(tattva) or deities.’ (10/1276cd). 
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Thus, because it quells the latent traces of one’s own mind, (this 
intuitive, creative insight which deploys the principles in this way within 
consciousness) is ‘action’, Again, that same (action) is Yoga (literally ‘union’), 
because it conjoins the principles within consciousness in accord with the 
teaching: ‘they maintain that Yoga is the oneness of one entity (vastu) with 
another." Those two are not separate from knowledge, and so it is rightly said 
that “Yoga does not differ (from action) and action does not differ (from 
Yoga)’. 


°°° Concerning the series of twelve phases of the recitation of OM, see Appendix to this 
chapter. The Equal One (samaná = ‘With Mind’) is the eleventh phase, just below the 
energy of the Transmental (unmaná) that flows into supreme Siva consciousness. 

%1 MV 4/Aab. 

%8 Above I/I51ab. The point Abhinava is making here is that Yoga is a form of action 
(kriya). Specifically, it is the act of conjoining all things with consciousness by 
recognising their essential oneness with it. This activity is marked by withdrawing the 
senses from outer objects and diverting the awareness channelled through them back 
into the perceiver. The insight (mati) of the essence of reality that develops in order to 
remove the latent impressions of past actions and duality in the mind is a form of action 
(kriya). Those that appear are removed by Yoga and that is action. Note that although 
the word ‘ki does, in common usage, mean simply ‘action’, in a technical sense it 
means more specifically ‘ritual action’. According to this view, ritual action (that is, 
initiation) removes the three-fold Impurity (mala) that binds the soul, and hence the 
latent impressions (vdsand) in the mind that it generates. Moreover, Yoga, according to 
Abhinavagupta, is the process of merging the metaphysical principles into Siva 
consciousness, which is exactly what ritual action is meant to do. Again, we are told that 
the process traces the generation of a ‘pure body’. This too is a feature of ritual action, 
The prime example of this is initiation, Most specifically it is the regular (samaya) 
initiation that Abhinava draws from the Málinivijayottara that allows access to his 
Anuttara Trika and is repeated by the initiate daily as his regular worship (nitya püja). 
This is described below in Chapter Fifteen. As an example of how the ritual action is 
essentially Yoga or develops into it, Jayaratha summarily outlines an Initiation by 
means of the Principles (tattvadiksa). This brief, powerful initiation takes place by the 
utterance of OM. The sonic energy of OM traverses the body in stages through the 
metaphysical principles that are projected onto it as OM is uttered. As we shall see in 
detail in Chapter Nine, which deals at length with the metaphysical principles (tattva), 
they are divided into two main groups. The first thirty-one principles ranging from Earth 
to Maya are called the ‘impure principles’ because they are within the domain of the 
dualistic vision of Maya. These, as we have seen (note 1,959) constitute the impure 
body. The first stage of this initiation is to transform that into the ‘pure body’ of the 
remaining higher five ‘pure principles’ beyond the domain of Maya, ranging from Pure 
Knowledge (suddhavidyà) up to Siva, which is experienced as one with consciousness 
and an extension of it. This is done by the mediating experience of their essential 
identity with the perceiver, which is the principle of Pure Knowledge that ‘I am all this 
sphere of objectivity and all this is me.’ Individual purified consciousness, abandoning 
the lower Principles, rises through the remaining pure ones, which are experienced as 
the higher sonic energies of OM (see Appendix to this chapter) that range from the Point 
(bindu) and the Half Moon (ardhacandra) up to the Equal One (samaná). The latter 
corresponds to the Iévara principle, which is the experience ‘I am this’, in which the 
subtle objectivity that remains is experienced as one with the perceiver. It is just below 
pure subjective consciousness, which is not objectivised at all. This is how, by means of 
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Surely (one may ask,) how can knowledge itself be action? He explains 
this by giving an example: 


AAN fre Aaa aT | 
a cena Oe uremfawedt afar 1 eux od 


loke ‘pi kila gacchamity evam antahsphuraiva ya | 
sā deham aksam desam capy avisanti gatikriyà || 154 II 


Even in the world (of everyday life) (loka) the inner impulse 
(sphura) (of consciousness) in the form (of the intention): ‘I am going’, 
penetrating the body, the organ (of action) and the location (to which it is 
directed), (results in and) is the movement (of the body). (154) 


The ‘inner impulse’ (sphura) within oneself (in the form of the 
intention) ‘I am going’ is the radiant pulse (sphurana) which is consciousness, 
the nature of which is the exertive state (udyantrrtà) (that impels the activity of 
the body, senses and mind). It ‘penetrates’ the body etc., making it dependent 
on itself by revealing its helpless (dependence on the power of consciousness) 
(vaivasyaviskaranena), and the act of ‘going’ takes place. Thus it was rightly 
said that ‘knowledge”” itself is such (namely, action)’. When the radiant pulse 
(sphurana) (of consciousness of the sort) ‘I am going’ on the part of one who is 
moving is taking place, it penetrates the aggregate of the (organs of action), 
namely, the feet etc. of the body, which consists of the agent, instruments (of 


inner ritual action, all the principles, lower and higher, fuse together into consciousness 
and then into the transcendent beyond, a process which is, therefore, essentially Yoga. 
°° Read with IPVv (vol. 3 p. 258-259) deham aksarh desar capy for dehan desam 
aksürs capy. Presumably, what is meant by ‘location’ is that the impulse to go 
somewhere not only impels the body and the organs of locomotion, it also directs them 
to some particular place, and so that place also is, as it were, penetrated by it. 

77 What is meant by ‘knowledge’ here is clearly knowledge of Siva (sivajfana) that 
arises by the removal of the Impurity which is the ignorance that obscures the soul (see 
above, the quote from the Svayambhuvagama TAv ad 1/46). It is also found in the Siva 
scriptures. Thus, we read in the Svayambhuvagama (1/4cd-6) concerning the ten 
Sivagamas and eighteen Rudrügamas of the Siddhinta: 


ivar parar guhyar yat tat tarakam uttamam | 
vedàdijfianabhedena sivajanavibhedatah | 

cintamanir ivatraso sthitis sarvasya kürakah M 

ekam eva $ivajiànam vibhinnam dasadhà punah M 
athàüstadasabhüto ‘pi desantaravisarpitah || 


"Knowledge of Siva is the supreme secret which is the most excellent saviour 
among the various kinds of knowledge, including that of the Veda and the like, in 
accord with the various kinds (bheda) of Siva knowledge. (Siva) is like a wish granting 
gem that is present here and is the creator of them all. Again, there is just one Siva 
knowledge that is divided ten-fold and is also the (group of) eighteen that has come 
forth in another place." 

?' Above, 1/150b. 
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action) and (their) function (karman), and so the act of 'going' is brought 
about. 
He concludes this (point by saying): 


efe a TH ata fe WD aa: | 
aaa ferred gF ATETA 11 £u di 


tasmat kriyapi yà nama jħānam eva hi sā tatah | 
jñānam eva vimoksáya yuktam caitad udáhrtam | 155 | 


Therefore, what is (commonly) called (ritual) action is also 
(essentially) just (a kind of) knowledge." Thus, (although yogic and ritual 
action is the basis of this means to realization), what was said (before),’ 
namely, that knowledge alone is liberating, is (logically) sound.” (155) 

‘Thus’, because the (essential) nature of action is knowledge. 
Accordingly, it is said (by such declarations as): ‘initiation alone liberates and 
so too leads upwards to Siva's abode’””* that action can serve as an instrumental 


Ultimately, knowledge, that is, consciousness, does everything. 

°° [PKau (fl. 79b) reads manatah for sa tatah. 

7" See above, 1/22. 

97 According to Abhinavagupta, knowledge and action are co-extensive. They are not 
opposites as they are, for example, according to the Advaita Vedanta. They work 
together to attain the goal of liberation. Even so, knowledge is superior to action, as it is 
the remedy for Karma. According to the dualist Siddhanta, the soul is bound by the 
Impurity (mala) that obscures its essential Siva nature. Understood to be a separate 
reality, it is a sort of substance (dravya) that is removed by the ritual action of initiation, 
and that state of purity is maintained by the ritual and other activity that ensues after up. 
to the end of the initiate’s life. Thus, as Sanderson (1992: 290) explains with regards to 
this modified Saivism: ‘naturally, because Impurity is no longer a substance but merely 
the unawareness of a self-contracted con! 
function of ritual quite differently: if initiation liberates then it must do so not as action, 
but as a kind of knowledge coded in action and experienced by the initiator, 

Moreover, if ritual is believed to work only because it is a mode of knowledge, 
then, as it is not the only mode of knowledge, it need not be the only means of 
liberation. Knowledge alone, immediately intuitive or initially discursive, may liberate 
without relying on the symbolic activity of ritual. Ritual has been validated; but it has 
been demoted to admit the authenticity of purely gnostic gurus (jfianinah) who have 
achieved liberation and deserved authority without being processed by ritual and who 
are capable of perpetuating their spiritual lineages by liberating others through oral 
instruction or inspiration alone.’ As we shall see, a heretical pre-empting of ritual is 
avoided by understanding this process of direct transmission to be the highest form of 
initiation. 

""SvaSüSar 2 (33)/24cd Svayambhuvasütrasamgraha 2 (33)/24cd (IFP T. No. 39). 


mayiyam ànavari kamam (> kármarh) etavad anubandhanam | 

etac coktarh maya sarvam sariksepát kanakandaja || 2 (33) / 23 I 
asmát pravitatad bandhat parasamsthanirodhakat | 

diksaiva mocayaty ürdhvari Saivarn dhama nayaty api || 2 (33) / 24 ll 
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"The bondage of the individual soul consists (of the three Impurities), Anava, 
Mayiya and Karmaka. I have stated all this in brief, O (Brahma) Born from the Golden 
Egg! It is from this extensive bondage that blocks (access to) the supreme state (from 
which) ‘initiation alone liberates and so too leads upwards to Siva’s abode.” 


Ksemaràja quotes this line in SvTu ad 11/199a without naming its source: 


yuktarh caitat, yatah ---- nāsti diksásamo moksah.. SvT 11/1993 

diksaiva mocayaty ürdhvar Saivam dhama nayaty api | iti hi pratipàditam anyatra \\ 
diksà ca yair mantraih kriyate, tadviryarüpà ---- 

a vidya mátrkà para | SvT 11/199b 

sā hi bhagavati asesavacyavacakatmakajagadabhedacamatkaratmakasabdara. 
paramürthà sarvamantraranis tatra  tatrügamegu — nirdis $ 
visvavamarsanena param jħānań prayacchati || tac ca pratipaditadhvaprakriyamayam 
evety üha ---- na prakriyaparam jfiünarn .. s SVT 11/199c 


‘That is a sound (view), for ‘there is no liberation equal to initiation.’ (SvT 
11/199a) It has been established elsewhere that ‘initiation alone liberates and so too 
leads upwards to Siva’s abode.’ Initiation is the vitality of those mantras by means of 
which it is performed. *. . . there is no Vidya higher than Matrka.’ (SvT 11/199b) It is 
she who is the goddess (Phagavatt). She is the reflective awareness of the Aggregate of 
Sounds (sabdarasi) which is the wonder at one with the universe consisting of all the 
objects of denotation and (their) denotators. It is taught (repeatedly) in various places in 
the scripture that it is the firestick (that lights the fire) of all mantras. It is she who 
bestows supreme knowledge by reflecting upon all things. And that (knowledge) 
consists of (the knowledge) of the configuration of the path (of the worlds) 
(adhvaprakriya) that has just been expounded. (The Tantra) says this: ‘there is no higher 
knowledge than that of the configuration (of the worlds)." 


prakriyatah param anyaj jfiánarn parituccham eva |I 

jÜánam —jüeyasya — jüpakam iti — pürvanirüpitanityà jfüütena — laksaniyo yo 
laksyabhiitaparatattvaikatma (> -tmya) yogas tato ‘nyo mitayogo heya evety dha ---- 
üsti yogas tv alaksyakah || SVT 11-199d || avidyamanarm param laksyam 
‘antidhama yasya tüdr$o yogo nasti | vidyamano ‘pi mitayoga ihanuttaracarcayam 
ayoga eveti yojanikoktah parayoga eveha yogah ll 199 Il 


(It is said that any) other knowledge apart from the configuration (of the 
cosmic order) is insignificant (parituccha). Knowledge is that which makes the object of 
knowledge known. According to this dictum, described previously, Yoga is oneness 
with the supreme reality which is the goal (laksya) and is that which should be discerned 
(laksaniya) by what is known. Any other than that is false Yoga that should be rejected. 
(Thus, the Tantra) says: ‘there is no Yoga that is without a (perceived) goal.’ (SvT 
11/199d) There is no such Yoga of which there is no supreme (discerned) goal which is 
(its) abode of rest. Even if there is a limited (degree of) Yoga (mitayoga), here 
according to this most excellent reflection (anuttaracarcd) (on the nature of Yoga), it is 
not Yoga. The supreme Yoga is said to be that which conjoins (with progressively 
higher world orders) (yajanika). Only that is here (considered to be) Yoga." 


The same line is quoted, along with the preceding line, by Nàrayanakantha in 
the vrtti that introduces MrT yogapàda 1/1. Here he briefly outlines the purpose and 
function of the traditional division of the Siddhanta Agamas into sections (pada), of 
which he names the first three of the four (the fourth is the caryapada concerned with 
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means (nimitta) to liberation. Thus, it has been rightly said that ‘knowledge is 
the sole cause of liberation'.?" He says this (by declaring that) ‘what we said 
before is (logically) sound’. 

Surely (one may ask,) it was said before (in statements) such as 
‘(liberation) is not (some separate reality) that differs from the Self who is 
free'"* that liberation is nothing apart from knowledge of the Self. Thus, as 
knowledge liberates, (it implies) that what is being said is that they are related to 
one another as cause and effect (not that they are the same). How is that 
logically possible? With this doubt in mind, he says: 


Siva is all His powers 


AA fe umm darum reum fe a: | 
Ted urea: SAAT d WR WW: db $48 di 


observances). In doing that, he notes how the Vidya — Knowledge, Kriya — ritual action 
and Yoga to which the sections are dedicated work together and sustain each other, 
grounded in their common basis and goal, which is the liberating knowledge through 
which they operate and to which they all lead. 


asmat pravitatad bandhat parasamkhyàünirodhakát (read with K parasamstha- for 
parasarikhyà-)| diksaiva mocayaty tirdhvam * * dhama nayaty api | iti Sruter iksaya 
(>diksdya) eva — niratisayakaivalyàvüptihetutvàt — tas; sarvasya eva 


pasupüsesvarasvarüpanirüpanopaya-bhütena | samastüdhvav) 5 

vyápti-) mantramantresvarüdimüháütmyani$cayakena — jfüünena — vinà 

asakyatvat p. 2) tadavabodhako vidyapadah 
pasupasesvarasvarüpanirüpandya pratham — uktah — | tatah kriyāpādo ‘py 


anekavidhasdngadiksa-vidhipradarsanayopadistah l sampratam tu 
jitanakriyakramajiienapi sādhakaputrādinā samādhyādyanabhyāsād anātmavidā satā 
yathopadiştasvasvavyäpāränuşthānam sampádayiturm na Sakyam iti 
prāņāyāmādyaħgasahito yogajfiaptaye yogapadopakramah | 


‘According to this śruti, initiation alone is the cause of the attainment of the 
most excellent liberation. As that is so (it is an essential requirement. However,) that 
cannot be accomplished without knowledge, which is the means to discern the nature of 
the fettered soul, the fetters and the Lord of that (initiation) and all (things). 
(Knowledge) displays the pervasion (and extent) of all the Path and instils conviction as 
to the greatness of the Mantras, Mantre$varas and other (beings on the Pure Path). Thus, 
the Vidyapáda (the Section concerning Knowledge) with its chapters, which makes that 
known, was taught first of all, in order to describe the nature of the fettered soul, the 
fetters and the Lord. 

Then the Kriyapada (the Section concerning Action) was taught, in order to 
explain the procedure by which initiation and its auxiliaries of many kinds (are 
performed). Now, it is not possible to accomplish one’s own particular ritual observance 
(anusthüna), as taught by one who knows (only that which is) not the Self, because he 
has not practiced concentration (samadhi) and the rest, be he a sadhaka or a putraka etc. 
(This is so) even if he knows the manner of development (krama) of knowledge and 
action. Thus, the Yogapáda (the Section on Yoga) is introduced, along with breath 
control and the rest of the ancillaries, in order to make Yoga known.” 

?" Above 1/22d. 
?* See above, 1/31a. 
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mokso hi nàma naivanyah svarüpaprathanam hi sah | 
svarupam catmanah sarivin nānyat tatra tu yah punah W 156 ll 
kriyadikah saktayas tah samvidrüpàüdhikà nahi | 
asamvidrüpatàyogàd dharminas canirüpanát || 157 lI 


Liberation is nothing but the (full and complete) experience 
(prathana) of one's own nature. "* And the nature of the Self is (pure) 
consciousness. Indeed, there is nothing else there." Moreover, nor are 
those (various) powers of action and the rest other than the conscious 
nature, because, indeed, it is unreasonable (to maintain that anything else 
can exist) there that is not consciousness, and (also) because (the scriptures) 
do not describe (any underlying ground of these powers) that possesses 
(them as its) attributes. (In other words, Siva, Who is universal 
consciousness, is Himself all His powers). (156-157) 


Surely, (one may ask,) what is one's own nature, the experience of 
which is liberation? (In response to this question) he says: ‘one’s own nature’ 
etc., that is, the nature of one’s own Self, which ‘consciousness’, The 
experience of that as it truly is (yathdtattvam) is knowledge and that itself is 
liberation. So what has been said is sound. Whereas this talk of a relation 
(between them) as cause and effect is merely conceptual, not real. As he will 
say: 


‘As the relationship said to exist between knowledge and liberation is 
not primarily causal (it is certain that no (such) undesirable consequence 
(prasanga) (is possible)).’**! 


‘Other than’ means separate from consciousness. Surely (one may 
ask.) if there is no other nature (rapa) of the Self apart from consciousness, then 
how could it be associated with other powers? With this doubt in mind, he says: 
‘there’ etc. ‘Indeed’ is in the sense of ‘and’. 

Surely (one may ask,) according to such statements as ‘the attributes of 
the Lord are (his) powers . . .’ (that declare) that the powers are attributes of the 
Lord, they are described as being attributes directly (not secondarily). 
(However,) as the possessor of the attributes has not been described, is not the 
(reason advanced) unproved? With this doubt in mind, he says: 


mRNA fed up pegea | 


°” Cf. above, 1/141 and note. 

"? Cf. above, 1/31. 1/156abc is quoted above in TAy ad 1/31 and below in TAv ad 
1/331 (330) and in 16/90cd-93ab. 

%1 Below, 1/162abc. 
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paramesvaraSastre hi na ca kànàdadrstivat | 
Saktinam dharmariipandm àsrayah ko ‘pi kathyate | 158 || 


Unlike Kanada’s view,” in the Supreme Lord's scripture,” there 
is not said to be any substratum of the powers (to which they are related) as 
its attributes (that are separate from it in themselves). ™ (158) 

According to the followers of Kanada: ‘The Self (is such) because it is 
(inherently) related with *self-ness'."? By means of such (statements) they 
describe the Self as being the possessor of attributes, and having done so accept 
that it possesses (various) diverse (transitory) attributes that come (to it) and 
recede by declaring, for example, that: 


‘Its qualities (guna) are sentience (buddhi), pleasure and pain, desire 
and aversion, exertion, dharma and adharma, latent traces (of past action), 
number, measure, individuality, conjunction and disjunction (vibhdga).’**° 


%? Kanada is considered to be the founder of the Vaisesika school of philosophy. The 
first and most basic text of this school is the Vaisesikasütra, which is attributed to him. 
It is considered to be much older than Gautama's Nydyasiitra, but later than 300 BCE. 
ts name from the word * which means ‘a particular’. It 


Sika is mainly a system of physics and metaphysi It adopts a 
classification of the objects of experience (padarthas): substance, quality, activity, 
generality, and inherence, to which later Vais eventh, non-existence. We 
find that three of these (substance, quality and activity) possess real objective existence 
and we can intuit them; others (generality, particularity, and inherence) are the products 
of intellectual discrimination, They are logically inferred, not directly perceived.’ 
Radhakrishnan and Moore (1957) p. 386. These categories are described in detail in the 


%3 Instead of paramesvara. 
verse is quoted, püramesvaras 
?* Cf. below, 9/74cd-75ab. 
°S The Vaisesikas maintain that the Self is the permanent substratum (asraya) of 
sensations and volitions, which unites and coordinates them. Pl 
aversion, the will, etc. are considered to be independently existing qualities (guna, 
dharma) of the Self, that belong to it as their possessor (dharmin). The Self cannot be 
perceived directly, only inferred. Thus, Kanada states that ‘the universal experience of 
objects and the senses is a sign that a subject exists which differs from the senses and 
their objects.’ Vaisesikasütra 3/1/2. According to the Vaisesika, every individual thing 
exists and has a specific nature, because it possesses as its fundamental inherent 
attribute the universal or ‘generality’ (samanya) which defines it as what it is. A table is 
a table because it possesses ‘table-ness’. This reference declares that the same applies to 
the Self which is such because it possesses ‘self-ness’. 

?* This reference is drawn from a Vaisesika text. Cf Vaisesikasütra 1/1/6: 
riparasagandhasparsah ^ sarkhyah parimāņāni — prthaktvarn__ sarnyogavibhagau 
paratváparatve buddhayah sukhaduhkhe icchüdvesau prayatnas ca gunáh ‘The qualities 
(guna) are colour, taste, smell and touch, numbers, measures, separateness, conjunction 
and disjunction, priority and posteriority, notions, pleasure and pain, desire and aversion 
and exertions.’  Ksemarája says in SvTu ad 10/678cd: dravyagunakarma- 


re, read with MS K and TÀv ad 9/74-75ab where this 
stre. 


TANTRALOKA 333 


(However), here (in our philosophy) it is not said at all that power and 
its possessor are related to one another as an attribute is to its possessor in this 
way. (According to us,) consciousness is supreme, (that is, transcendent) and 
free. (However,) due to the influence of each particular limiting adjunct, it is 
said to be this or that (corresponding) power. In reality there is no difference 
(bheda) at all between power and its possessor.’ As was said before: 


‘Just as there is (no difference between) the fire's (capacity) to burn and 
cook (and the fire itself that always remains one and the same), similarly, what 
difference is there in actual fact between the forms (vapus) of God conceived in 
various circumstances by the (many) perceivers?'?* 


Surely (one may ask,) what would be wrong if we were to describe the 
relationship (between Siva and His powers) as that between attributes and their 
possessor here (in our teaching) also, as in the philosophy of Kanada and 
others? With this doubt in mind, he says: 


was wfüsfesrem AANT d 
we: fra gii maA aad 11 248 di 


tatas ca drkkryecchddya bhinnāś cec chaktayas tatha | 
ekah Siva ittyam vag vastusünyaiva jayate || 159 || 


Moreover, if the powers of will, knowledge, action and the rest were 
to be (independent and) separate from (their underlying ground), the 
statement (vac) ‘Siva is one’ would become devoid of (any) reality. (159) 


If there were to be a real difference (bheda) between power and its 
possessor, on the analogy of attributes and their possessor, then (statements) in 
which it is said that ‘Siva is one only’, such as (the following, would be 
meaningless): 

‘Siva is one only. He is the Lord Who comes forth perpetually in this 
way in many kinds of forms, moving and unmoving, as (His) play.” 


sdmanyavisesasamavayakhyapadartha-satkam eva tattvam ity abhidadhadbhih kanada- 
Sisyaih. 

‘(The Vaisesikas who are) the disciples of Kanada say that reality (tattva) 
consists of the group of six realities (padártha). These are called ‘substance’ (dravya), 
‘quality’ (guna), ‘action’ (karman), ‘universal’ (samànya), ‘particular’ (visesa) and 
"inherence' (samavaya).” 

%7 The powers or energies of the Self, the fundamental conscious nature, are not simply 
its attributes. Rather, each power is the one absolutely free consciousness which, 
differentiated by particular limiting adjuncts, is called that. So, in reality there is no 
division between power and the possessor of power. 

8 Above, 1/69 (70). 
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As countless entities arise, that are powers and their possessors, this 
statement (vac), which is essentially a declaration of the Lord's nonduality 
(révaradvaya), would be ‘devoid of (any) reality’, that is, there is nothing it 
would denote (abhidheyarahita). And so, in this way (iti yavat) the doctrine of 
nonduality would stand refuted. 

Surely (one may ask,) if Siva, Who is consciousness, is in fact only one, 
then how is it that the business of daily life (vyavahdra), that consists of many 
powers, that is, (the power of) consciousness and the rest, is otherwise?’ In 
order to quell this doubt, he says, as (he) concludes: 


Terrains HEIST | 
Baam aun wei MRF £go I 


tasmat samvittvam evaitat svatantryam tat tad apy alam | 
vivicyamanam bahvisu paryavasyati Saktisu || 160 || 


Therefore, consciousness itself is this (power of creative) freedom, 
which (according to the measure in which) it is conceived (vivicyamana) as 
this or that (power) results in many powers. (160) 


This has been explained previously, so there is no need to make an 
effort (to go into this matter) again here. As was said (before): 


‘Moreover, (the fact that) He possesses many powers amounts to (His 
inseparable) union with that (one) power alone,” 


(One may ask,) here (according to you,) ‘knowledge of the Self is itself 
liberation’, and so in actual fact knowledge and liberation are not related to one 
another as cause and effect. Thus, (effectively what you are saying is that) 
“causes do not necessarily (produce their) effects (immediately and in every 
case)’.”' Thus, according to this principle, it is possible that even when the 
cause, called the knowledge of those who know (jfidnin) (the true nature of 
reality), exists, liberation, which is the effect, may not. Should one not doubt 
(the possibility of) the contingency (prasariga) of this undesirable consequence? 
Thus, he says: 


Liberation is One, the Means are Many 


TAS ATS TTT | 
mari Hors quura d SAT 11 282 od 


yata$ catmapratha moksas tan nehasankyam idrsam | 


7? The Sanskrit here is anyathd kriyate, which can mean literally ‘operates in another 
way’ or ‘is made to be otherwise’, in the sense of ‘is considered to be otherwise". 

?? Above, 1/67cd (68cd). 

?! The same dictum is quoted below ad 4/59 and in the introduction to 9/122. 
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nàva$yar kāraņāt karyam tajjfiany api na mucyate || 161 Il 


There is so no such doubt (possible) here (with regards to our 
teachings, namely,) that even one who has (complete) knowledge (jñānin) of 
that (one ultimate reality) may not be liberated, (because, although 
knowledge is the cause of liberation, it may not bring about its result every 
time), as a cause does not necessarily give rise to its effect (immediately and 
in every case). (This objection is groundless,) because liberation is (in fact 
nothing but) the experience of one's own authentic identity (atmaprathà) 
(and not merely its effect). (161) 


The point is that one who has (this) knowledge is certainly liberated. 
And so it is sung (in the Bhagavadgita): 


‘Amongst them, the man of knowledge who is always engaged (in 
Yoga) (nityayukta) and whose devotion is one-pointed is the most excellent. I 
am most beloved by the man of knowledge and he is my beloved.” 
Again: 


‘(Krsna says) the man of knowledge is considered to be My very 
Self, 

Surely, (in such statements as) ‘knowledge alone is liberating ^ it is 
said (implicitly) that knowledge and liberation are related to one another as are 
cause and effect, so how is that not an undesirable consequence (prasariga) (that 
effectively refutes this view)? Thus, he says: 


Oat ar Hrrer wr roA | 
TO Wer sat ava weg zt feng (3 1 


yato jfiánena moksasya ya hetuphalatodità | 
na sā mukhyà tato ndyam prasanga iti niscitam | 162 || 


As the relationship said to exist between knowledge and liberation 
is not primarily causal, it is certain that no (such) undesirable consequence 
(prasanga) (is possible)."5 (162) 


This has been explained at length, so there is no need to make more 
effort here (to explain this matter further). 
Concluding this (subject), he introduces another. 


Wd REGES fur epoca 
"wp ef qan fup great feos 1283 i 


*? BhGi 7/17. 

7? Tid. 7/18b. 

Above, 1/155c; cf. above, 1/35. 

95 Quoted above in TÀv ad 1/156-157. 


336 CHAPTER ONE 


evar jfiánasvabhàvaiva kriyà sthülatvam atmani | 
yato vahati tendsyam citratà drsyatam kila || 163 Il 


Thus, as action, which is just knowledge by nature, bears (vahati) 
within itself a gross state in this way, behold indeed the wonderful state of 
diversity (citrata) within it. (163) 


(Action) ‘is knowledge by nature’ because action is invariably 
associated with knowledge (that is, cognitive consciousness). As is said: 


‘(there is) no action devoid of knowledge . . .'** 


(Cognitive consciousness becomes) ‘gross’ by pouring (out of itself) as 
the duality (bheda) which is the inner (division between) subject and object. The 
‘wonderful state of diversity’ (of action) is due to the variety of differences 
between each particular object of perception etc. (which) *thus' (takes place) 
because (cognitive consciousness) assumes a gross (form). 

Thus, he says: 


fraser waararateary | 
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kriyopàye ‘bhyupayanam grahyabahyavibhedinam | 
bhedopabhedavaividhyàn nihsamkhyatvam avantarat | 164 ll 


The means based on action are divided into those that are perceived 
objectively (but are not manifest externally, as is the case with inner yogic 
practice) and external (ones, such as ritual). These are innumerable 
because they have many kinds of subsidiary divisions and subdivisions. 
(164) 


(The means) ‘perceived objectively’ (internally) are the upward 
movement (of Mantra and the vital breath) (uccára) and the like." The external 
ones are the fire pit, mandala and the rest (employed in outer ritual). The 
upward flow (of Mantra) (uccára) and the like are on the plane of objectivity, 
but even though they are manifest externally (that is, outside the perceiver), they 
are not (said to be) ‘external’ because they are not in the field of the sense of 
sight and the other external senses, and also because they are not common 
(objects) to other perceivers. On the contrary, the fire pit, mandala and the rest 
are in the field of the outer senses, and so are common (objects to all 


9% The whole line states: ‘there is no knowledge devoid of action and no action devoid 
of knowledge.’ It is quoted below ad 14/27ab, see note there. 
%7 See below, note 1007. 
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perceivers). Thus, they are external, and as such are objects of perception.” 
Accordingly it is said that (the means based on action are) ‘divided into those 
that are perceived objectively (but are not manifest externally) and 
external (ones)’. In this way, although the various kinds (bheda) (of means 
based on action) are confined (and limited) (niyata), even so they are 
‘innumerable’ and of many kinds because of their subsidiary divisions, that is, 
due to their many divisions and subdivisions. This is the meaning. Thus, in the 
initial (instance,) there are five kinds of flows (of the vital breath) (uccára) 
because of the (five kinds of vital breath), namely, exhalation (prána) and the 
rest. There (in that case) too, there are many secondary divisions, such as, for 
example, the Point (bindu), Sound (nada) and the rest (that are the stations of 
development of sonic energy within the flow of the breath). In this way also, the 
(number of) Mantras that are uttered (by it) are endless. Thus, the varieties 
(bheda) are without number. 

And so, in the same way, (he) began (by declaring that): *. . . because 
action does not differ (from knowledge) . . .'."? (He then went on) to establish 
by means of sound reasoning (yukti) and the scriptures that action is essentially 
knowledge. Thus, knowledge is the sole means to attain liberation. 
Consequently, the means is not multiple and so its fruit, liberation, is not diverse 
at all. Accordingly, he says: 
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Thus, the doubts some learned people had are removed, namely 
that because there is a diversity of means there should also be a difference 
in the (forms of) liberation (to which they lead). (165) 


The prose order is ‘some learned people had doubts’. The ‘learned 
people’ (to whom Abhinava refers) are the dualists. There (according to their 
view,) there is a real difference between the cause and (its) result, and so 
because the causes are diverse, there should also be a diversity of results. Here 
(in our view), on the contrary, in accord with the dictum ‘although the Absolute 
(Brahman) is (equally in each) place, (It is) omniform, unsurpassed and 
inconceivable’! (we say that) consciousness alone is everything. So what is 


?* Several practices based on the flow (uccdra) of the vital breath are taught in Chapter 
Five below. See especially, verses 5/45 ff. The whole of Chapter Six is dedicated to 
practice based on the cyclic flow of the vital breath. Chapters Fifteen onwards are 
devoted to means based on outer ritual. 

?? Above, 1/150a. 

10% One could also translate ‘there is a real multiplicity of (both) causes and (their) 
result’. 

'?" This line is quoted by Jayaratha four more times below in his commentary on 
3/43cd-45ab (45-46), 4/98, 12/5, and 28/375cd-376ab. Read, as in the other places this 
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this difference (bheda) between cause and effect? Even if (you admit) that the 
difference between cause and effect (does exist as a) notion, (you have 
effectively) accepted that there is only one means (to realisation), which is 


line is quoted, pradeso ‘pi brahmanah for pradeso brahmanah. Bhartrhari quotes this 
line in his commentary on the Vakyapadiya (Lahore edition, p. 20). The full line is 
quoted in the commentary on the PS (p. 15), where a second line is added: ekaikatra ca 
tattve ‘pi sattririsattattvarüpatà | ‘And in every single place in (each) metaphysical 
principle, there (abides) the nature of (all) the thirty-six principles.” 

Abhinava comments on the first line in the IPVv I, p. 43-44 as follows: 

‘All that is an object of perception (vedya) is like the body of the Self, which is 
consciousness, the Light (that illumines the object), and one’s own essential nature. 
Thus, just as the body, even though it is an object of perception, is pervaded by the 
conscious nature because it is taken to be (the perceiver as the sense that) ‘this is me’ 
(aham iti) (directly) not secondarily, so is it with all things (visva) (in relation to 
universal consciousness). Even for those who consider the Self to be separate (from the 
body), the secondary character of the sense of ‘I’ does not manifest in this world (of 
daily life) within the body (as if it were separate from it), as does a blanket or the like 
(which is known to be such) because (it serves) as an accessory (upakarana) (to it). 
Moreover, just as, in the manner which will be explained, consciousness is all things 
because (everything) is pervaded by the conscious nature, so too we do not accept that 
the mass of phenomena such ‘blue’ and ‘yellow’ is a (separate) category (vibhaga) 
(apart from consciousness). (Utpaladeva) corroborates this (view) with a statement 
drawn from a text of those who hold the view of (Advaita) Vedanta, (where it says,) 
‘although (the Absolute (Brahman)) is (equally in each) place’. The space (contained in) 
a jar and the e (occupied by a) cloth are (merely) conceived locations of space 
(formed) by association with the jar etc. The nature of space, that is, (its) pervasiveness 
etc, (remains) such, and so (these conceived locations) are neither more nor less (than 
space). 


The Brahman, whose nature is the Light (of consciousness), is extensive 
(brhat) and so is pervasive, and because it fills (brrihaka) (everything), 
emanation of all things. (Thus,) in the same way, these locations (in space), which are 
the manifestations of blue and yellow created by secondary adjuncts such as (the colour) 
blue made manifest by its own power, are (present) in the Brahman. (Now, the 
Brahman) is ‘omniform’, and its condition is the undivided (unity) of all (its) energies. 
As its nature is just the shining (of the Light of consciousness, which is universal 
manifestation) alone, and thus because there it has no counter-correlate (which is other 
than that,) there is no (second reality) which is to be negated (as not being the 
Brahman). As this is so, (the Brahman is ‘inconceivable’, that is, it) is not 
with the (dualistic) condition of thought constructs, and so is (pure consciousness) 
which is devoid of them, the nature of which is the absence of (any) experience 
(samvedana) of (anything) different (from itself) (pratiyogin). That which is every 
single thing is ‘unsurpassed’, and is not even slightly something more than that (and 
separate from it).* (Thus, this statement) clarifies that the two (i.e. the Brahman and 
individual manifest phenomena) are mutually related to one another as the cause and 
that which has that as its cause.’ IPVV 1, p. 43-44 
* Instead of tat pratyekam anatikrantah, tato manag api anadhikāś ca read tat 
pratyekam anatikrantarh, tato manag api anadhikafi ca. Cf. PTv p. 139, where 
Abhinava seems to quote what could well be the continuation of the same dictum. ‘It is 
said in the scriptures (sastra) that ‘although just (a specific) location, (such is) the 
omniformity of Brahman, and although (present) in each particular reality level, (tattva) 
it consists of (all) thirty-six reality levels.’ pradesamatram api bráhmanah sarvarüpam 
ekaikatrapi ca tattve sattrimSattattvamayatvam Sastresu nirüpitam | 
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knowledge. Thus, because there is no multiplicity of means, what diversity can 
there be in the liberation which is its fruit? 

Surely (one may ask, that by statements) such as: ‘And that 
(knowledge), revealed (prathamàna)) through the means that is direct (as well 
as (those that are) means to that (direct means) etc.))' ? it is explicitly said that 
there are many means (to realisation); so why does that difference not entail a 
difference in the goal? With this doubt in mind, he says: 
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Although the causes may be various, (the results, namely,) the 
destruction, disappearance and removal of impurity (mala) and its power 
are nonetheless one, just as (any inert object), such as a jar, can be 
destroyed (in many ways).' (166) 

Even there, (in those cases) in which the relationship between cause and 
effect is real, and even though the causes, for example, initiation and the like, 
are various, there is no diversity at all in the result, namely, the destruction of 
impurity and its power. This is because there is no (essential) difference in the 
(resulting) initiation etc., even though (the means by which it takes place,) that 
is, through the Forces (kala), the Principles (tattva), the World-orders (bhuvana) 
etc., are diverse. Similarly, ‘the destruction and disappearance’ of a jar is 
the same even when the means to that, such as a mallet, a hand, a wall, (another) 
jar and the like, are diverse. Thus, it is not invariably the case that there is a 
difference in the result due to a difference in the cause. Again, (in the case) 
where (one maintains that) the difference between the means and the goal is 
only conceptual, this does not apply. This is the sense (of this verse). In this way 
it is proved that, even though the means (to realisation) is of three kinds because 
it is (the powers of) the will, knowledge and action, there is no difference at all 
in (the form of) liberation which is its goal. 

This is not only proved by discriminative reasoning (farka), it is also 
(proved) by the (testimony of) the scripture. Accordingly, he says: 


'0 See above, 1/142. 

! Read —vidhvarisas- for —vidhvarnsa- and bhinno for bhinnà, as suggested by Gnoli. 
' These are the three Paths denoted (vacya) by Mantras along which the soul travels to 
union with Siva in the course of initiation. They run in parallel and include each other in 
such a way that by going down any one of them, one travels down all of them. In an 
earlier period, they probably served individually as Paths in this sense, and then came to 
be integrated into a single six-fold Path (see above, note to TÀv ad 1/34 and below 
6/30ab,34ab-35ab (6/30, 34-35) and notes) We do indeed find them separately. 
Moreover, this may well be why there are different kinds of initiation (diksa) according 
to whether one travels the Path of the World-orders (bhuvanadi.ksa), Principles 
(tattvadiksà) or Forces (kaladiksa). 
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Definition of the Three Penetrations and Means to Realisation 
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This three-fold manner (of means to realisation) was taught by the 
Supreme Lord in the scripture called Sripürva (i.e. the Malinivijayottara) in 
the course of explaining (the forms) of penetration (samavesa) (into and by 
the supreme state). 5 (167) 

He quotes from that book: 
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'9* The word dvesa, which literally means ‘penetration’ or ‘entry’, commonly denotes 
the act of being possessed by supernatural beings who ‘penetrate’ and enter the body of 
the person who is possessed. Possession generally has strongly negative connotations in 
India, as elsewhere, but not always. From the earliest times, Vedic sources speak of 
supernatural beings entering people's bodies as powerful, energizing and enlightening 
forces. The transformative experience of ‘penetration’ by Siva's energy is a 
distinguishing feature of the teachings of all the Kaula traditions. Thus, we find other 
similar classifications of forms of ‘penetration’ in the Tantras that teach Kaula practice, 
Similarly, grace is experienced as a ‘descent of power’ (Saktipata) that enlightens and 
expands individual consciousness. The Siddhanta Agamas normally do not associate the 
two as Abhinava does, wishing thereby to integrate the praxis of the Siddhànta into his 
Trika Kaulism. The point of contact is their common link with initiation. Initiation is 
primarily understood to be a process of purification which, once it reaches completion, 
allows the purified consciousness of the individual soul to conjoin, or even become one 
with, Siva consciousn Purifying ‘penetrations’ are a cardinal feature of Kaula 
initiation. Accordingly, the teacher checks that his disciple has been initiated by 
observing a series of outer signs, beginning with the trembling of the body, to make sure 
that it has taken place (see below, 5/102ab (5/101) ff.). Accordingly, the same terms are 
used sometimes to name types and levels of initiation. As Abhinava tells us, his Trika 
teacher Sambhunatha explained them to him as characterizing the categories of practice 
(upaya) he now goes on to outline and then discuss in detail in the following four 
chapters. For a discussion of the nature of ‘penetration’ and other divisions of its 
varieties, and the scriptural precursors of the three main forms, see Dyczkowski 2009: 
intro. vol. pp. 445 ff. For an extensive overview of possession in Asia, the reader is 
referred to Smith 2009. 
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The penetration (avesa) that arises for one who does not think of 
anything, by an intense (guruna) awakening (prabodhatah),"* is said to be 
the one pertaining to Siva (Sambhava). 

The penetration one attains whilst thinking of (the nature of) reality 
(vastu) with the mind alone, without (having to practice) the utterance of 
Mantra (uccára) (or the like), is here called Empowered (sakta). 

The penetration that takes place by (the practice) of the utterance 
(of Mantra and concentration on the movement of the breath) (uccára), the 
instruments (of Yoga) (karana),""* visualization (dhyana), (the cycling of ) 


10% This line also means ‘the penetration that arises for one due to an intense insight 
brought about by the teacher (gurund)’. This is certainly the original intended sense, 
which Abhinavagupta does not deny, but chooses to consider secondary with respect to 
this one, and so I have translated accordingly. See below 1/172 ff. 

' This is the common meaning of the term ‘uccara’. The literal meaning of the word 
is "upward movement’, denoting, originally in a purely phonetic context, the upward 
movement of the breath through the loci of articulation, striking which phonemes are 
produced. In the context of the recitation of Mantra it denotes the upward flow of the 
sonic energy of the Mantra. It is a fundamental practice of Saiva Yoga and indeed that 
of the early Tantras in general, including Vaisnava and Buddhist. Another essential 
dimension along with the sonic is pranic. The Mantra's sonic energy rises through the 
subtle body, sustained and energized by the flow of the vital breath that transports it. A 
well-known representation of this process is the upward movement of Kundalini, who is 
at once the power of the vital breath (pránasakti), speech (vacchakti), and consciousness 
(cicchakti), reflecting an early Upanisadic triad of breath, speech and mind. Indeed, 
‘uccara’ may be understood entirely in terms of the vital breath. A passage in Chapter 
Five below (verse v 43 ff.) describes how the upward movement of the vital breath 
(without Mantra) ascends through progressively evolving levels of bliss, corresponding 
to forms of the vital breath. In that context, one could, accordingly, translate *uccára' as 
the ‘utterance or the upward movement of the vital breath’ (pránatattvasamuccára). 
Abhinava goes further by outlining an ‘uccdra’ of the ‘conscious nature’ (cidatman) 
(ibid. v 62cd-74ab). Clearly this kind of upward movement is the most ‘internal’ of all. 
Indeed, its exposition in Chapter Five that deals with the Individual Means can only be 
understood if we take it to begin at that level, evolving rapidly into the highest level of 
practice. 

'* Abhinava draws his definition of the instruments of Yoga from the Trisirobhairava, 
which he quotes as follows below in Chapter Five. The reader is referred there for a 
detailed explanation: 


‘The instrument of Yoga (karana) is practice based on awakened (individual) 
consciousness (bodha). (The wise) say that it is of seven types, namely, 1) that of the 
object of perception, 2) the perceiver, 3) consciousness (cit), 4) pervasion, 5) 
abandonment, 6) inclusion, and 7) bringing together. (The practice of) ‘posture’ is to be 
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phonemes (in the breath) (varna) (as the subtle practice of Mantra), and the 
formation of supports (sthanakalpand) (for ritual action and 
concentration),' is rightly said to be Individual (Gnava).!"” (168-170) 


The point of quoting (these verses) in the reverse order (with respect to 
that in the Tantra) is that the means (to realisation) and the goal etc. lead to one 
another, and so (they come) to rest predominantly in the Divine Means alone," 

He (now) explains that (triad of means, one after another,) in due order. 


Sámbhavopàya: The Penetration and Means Pertaining to Siva"? 


established in one's own nature when (all things are) gathered together preceded by the 
pervasion of that (consciousness).' 5/128cd-130ab (129cd-131ab). 

' See below 6/1-4ab. 

1010 Literally ‘pertain to the individual soul’ MV 2/23, 22 and 21. Abhinava takes care to 
follow this scheme in the following chapters, which deal with these means to 
realization. In his presentation of the means pertaining to Siva (sambhavopaya), he 
focuses on the state of the aspirant ‘who does not think of anything’, which he 
understands to be the dynamic condition of pure indeterminate (nirvikalpa) ‘T 
consciousness. His exposition of the Empowered Means focuses on ‘conceiving reality 
by the mind alone’. Accordingly, he deals with the dynamism of the mental world of 
thought, that is, determinate (savikalpa) perceptions and their transformation into the 
pure Siva consciousness of the liberated state. Describing the practice of the Individual 
Means, he deals, one after another, with what he understands to be the primary forms of 
the practices listed here. These are based, initially at least, on the activity of the 
psychophysical complex with which the individual soul is identified. Thus, they include 
the most extensive part of most Tantric practice, namely ritual, and those derived from it 
such as the repeated recitation of Mantra (japa). Descriptions of rituals make up half the 
Tantraloka, that is, from Chapter Fifteen to almost the end. So all of that section may be 
taken to be primarily concerned with the Individual Means, although, as we shall see, 
Abhinava perceives that many of these rituals extend much beyond the domain of action 
into the parallel ones of the higher means, as indeed they must if they are to be effective. 
!?'! Abhinava reverses the order of the verses in which the three means to realisation and 
their corresponding states of penetration into Siva consciousness are defined in the MV, 
because he would like those who practice the teachings to attain the goal as soon as 
possible. The higher means are more immediate than the lower ones and therefore more 
effective and efficient. However, which one of them or combination of them operates at 
à given time for a particular person depends on the intensity of Siva's grace. It is not a 
matter of personal choice. Even so, as the ground of all the means to realisation, and the 
reason why they can be effective, is the recognition of fundamental truths, teaching 
them may open up one who learns them to receive the required help from the higher 
levels not yet attained. Moreover, all means to realisation ultimately culminate in the 
flash of insight that consciousness cannot be conditioned in any way, because there is 
nothing outside it. Again practice, indeed perception itself, is only possible because it is 
grounded in the reflective awareness of consciousness and sustained by it. This 
reflective awareness necessarily operates in all the means to realisation, the purpose of 
which is to strengthen and sustain it. The highest level of practice is centred solely on 
this reflective awareness. The lower means simply remove the obstacles to it. Thus, in a 
sense, all the means to realisation rest in the Divine Means, which culminates in No 
Means. 

101? The exposition of the Divine Means extends from verse 171 to 213. 
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The expression ‘one who does not think of anything"? (implies 
that in this means) thought constructs are of no use. Thus, (as they are of 
no use and do not arise, the attainment of the object of realization 
(jfieyasamapatti) is said to be instantaneous. (171) 


‘Thus’ — because thought constructs are of no use. (What happens) 
when one does make use of thought constructs is that at that very moment, 
according to this view that: *he for whom the objective state of being is firm and 
complete (piirna) in all respects’ (is taken up with thought and as a result is 
fully identified with objectivity. Thus,) the object, (in the highest sense as) that 
which must necessarily be known, that is, the ultimately real conscious 
nature," cannot be attained (samápatti)."' (However, if) by the power of 
practice, a thought construct (such as ‘I am Siva, Who is all this’) gives rise to 
another thought construct like itself, from which its lack of clarity etc. is 
(progressively) falling away, then, in accord with the excellence of the thought 
construct that is progressively produced, "^ it approaches a state of identity with 


103 See above, 1/168. 

'? Here there is a play on words that is difficult to translate. The word ‘jñeya’, which 
literally means ‘that which should be known’, denotes the object of knowledge. Thus, 
the word can refer to any object or objectivity in general as the object of knowledge. It 
may also denote ‘that which must necessarily be known’, that is, Siva, the ultimate 
reality. See below, 1/176cd-178ab. 

'' "The term ‘samdpatti’, which I have for convenience translated in its non-technical 
sense as ‘attainment’, denotes in the common nomenclature of Yoga the acquisition of a 
level or state of contemplative absorption. Relevant dictionary definitions of samápatti 
include: ‘coming together, meeting, encountering, falling into a state or condition, 
getting (i.e. attaining), assuming an original form, completion, and conclusion. In 
Buddhist terminology, it is a subdivision of the fourth stage of abstract contemplation.” 
Bhoja, in his commentary on the YSü, the Rajamartanda, presents bhāvanā 
(contemplation), samadhi (contemplative absorption) and samüpatti (attainment) as 
three progressively higher stages of concentration and absorption in the object, the last 
of which is a condition of identity with it (see Somadeva 2004: 221-2 for details). 
Somadeva (2004: 221) writes: ‘bhavand, ‘contemplative insight’ is the most general 
term used in the context of meditation. It is the repeated mental engagement with an 
object of contemplation to the exclusion of others. Samadhi, Bhoja explains, is a high 
degree of bhávana. It takes place when awareness is narrowly focused, or ‘one pointed’. 
Samapatti, according to Bhoja, denotes the transformation of coalescence that takes 
place in the mental continuum; consciousness assumes the form (radrüpaparinama) of 
whatever it is immersed in.” 

106 Read —jananakramena for jananakramena. 
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consciousness which is essentially free of thought constructs." (This is) as he 
will say (in the passage) beginning with *He who wishes to enter (into this, the 
Supreme Lord's nature) must purify (his) thought (properly and) without delay 
(anjasa)', and ending with ‘thus (as a result of this process), consciousness 
attains its own pure state of being which is free of thought constructs? .'* Thus, 
(the Divine Means) differs from the Empowered Means.'?'? 

Surely (one may ask,) how can that be (the Divine Means) simply 
because thought constructs are of no use (in that sphere of practice)? In order to 
clarify this doubt, he says: 
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How does this (realization) take place? (This takes place) says (the 
Lord,) by means of that extremely intense (guruná) and awakened insight 
(bodha) directed at the object of realisation (jfieya) that develops in an 
instant.” (172) 


"7 Thought constructs are ‘unclear’ in this sense to the degree in which they are not 
notions of the oneness of reality and its essential Siva nature etc. As notions of this 
oneness develop through repeatedly directing one's reflective awareness and thoughts to 
the teachings and applying them, they progressively become more in accord with the 
true nature of reality. Thus, they become ‘clearer’ and their previous lack of clarity ‘falls 
away’. Progress is marked by the degree of excellence in these terms of thoughts and 
notions. Ultimately, they di ate, that is, dissolve away into pure Siva consciousness 
beyond thought and conception. Dissolving away thoughts into supreme consciousness 
is, essentially, the practice of the Empowered Means. 

"8 Below, 4/2cd and 4/6cd. 

1% The cardinal difference between the Divine and the other two categories of means, 
not just the Empowered, is that it operates in the state of consciousness which is free of 
thought constructs. It pertains to the experiencing subject ‘who does not think of 
anything’. Pure subjectivity is one that is free of the contamination of objectivity that 
arises by the mistaken identification of the subject with the psychophysical organism. 
The latter form of subjectivity is, in actual fact, a thought construct. The gradual 
purification of that notion, as outlined here by Jayaratha and described in detail in 
Chapter Four (verses 2 to 6), is the domain of the Empowered Means, which functions 
in the sphere of the means of knowledge, that is, the inner mental senses and the outer 
ones through which cognitive consciousness operates. The Individual Means functions 
in the sphere of objectivity that also includes the psychophysical organism as well as the 
outer world. The difference between the Empowered and Individual Means is that the 
former operates through the cognitive power of consciousness and so is internal. The 
latter operates through the power of action externally as well as internally. 

"7? The most evident meaning of MV 2/23 quoted above in 1/168 that Abhinava 
comments on here is that the Sambhava penetration takes place in the disciple who is 
free of thought when he is awakened by the teacher directly. Abhinava has chosen to see 
a different meaning here, advancing a somewhat strained interpretation of this verse. 
The reason for this is that he needs to find scriptural sanction for a feature of what he 
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As ‘directed at’ (implies) towards (something), (the state of) ‘being 
directed at’ depends (for it to be possible) on another entity (towards which it is 
directed), and that is pure consciousness (cinmátra), because that is the most 
appropriate (reality towards which awakened insight is directed). This is said 
(implicitly when he says that it is) ‘directed at the object of realisation 
(jñeya)’. In order to explain (how it is) ‘extremely intense’, he says that it 
‘develops in an instant’. (By saying) ‘in an instant’, (he) indicates that the 
kind of progressive development of thought constructs described (previously 
that takes place in the Empowered Means) does not take place (in this one). 


takes to be the most elevated practice of the Krama tradition, which he presents as the 
inner culminating secret of Trika, despite its evident absence in the MV, his basic 
authority (see above, 1/17). Krama strongly emph: the importance of intense, 
sudden, and ‘audacious’ (sahasa) empowerment. Liberation is achieved by an intense, 
instantaneous break with duality. Abhinava repeatedly asserts in various contexts that 
this may take place in one who in some inscrutable way is fit to receive it, even without 
a teacher. Thus, he stresses that personal insight that arises spontaneously (svatah) is 
superior to one attained through a teacher or scripture, taking care to state they may lead 
from one to the other and so sustain each other without contradiction. Again, it is 
possible to be born a liberated soul or on the verge of becoming one. He is himself an 
example (above 1/1). One may achieve the status of an enlightened teacher by oneself 
(svayamsamsiddhika). This kind of teacher, Abhinava affirms, is the best of all (4/74cd- 
76ab). Thus, initiation directly from the goddesses of consciousness is possible (see 
below, 4/42cd-43ab), as it is by the progr e development of one's own insight 
(4/60cd-62ab and note), and along with that, the intensity (gurutah) of one's own efforts 
(13/142cd-143ab). Again, the teacher may indeed occasion liberation, but for those who 
are ready, all that is required is his glance or touch. As we shall see, No Means is not 
literally no means at all, it is an extremely subtle means that attains its goal effortlessly 
in an instant. Jayaratha elaborates, telling us that it takes place in a number of ways, by 
direct transfer of spiritual energy of the teacher into the disciple, especially by just a 
look (below 2/2 and commentary). Abhinava himself confirms, from the disciple's point 
of view, that just by seeing a fully enlightened teacher, he is himself enlightened (2/40), 
when he is ready and fit to be so. 
'?! Sambhavopaya is contrasted here with Saktopdya, which is the means by which the 
adept attains to the level of pure consciousness that is free of thought constructs through 
a sequence (krama) of conceptual representations that make the object of realization 
progressively clearer through repeated practice, as described above in 1/147-148 and 
‘Tam all this’ is the clearest possible thought construct, which, in an instant turns 
other aspect, namely, pure consciousness. This is total and complete knowledge, 
that is, knowledge of all that exists. At this level of practice, the power of awareness 
directed at Siva, the object of realisation and all that needs be known, is so intense that it 
reaches the fullness of complete insight and expansion of consciousness in an instant. 
This is the highest practice, in which there is practically nothing to do. Thus, 
the PTLaghuvrtti (p.24) declares: tathàyam paramarsah svikartavyah | yathà 
vicchedasünyah sakrdvibhatasvabhavo ‘kdlakalitah sarhpadyate 


‘One should appropriate this reflective awareness in such a way that (that 
eternal reality) that is unmeasured by time and its nature shines forth once (in an instant 
and forever persists) without interruption.” 


This is Sambhavopaya. According to Ksemarája, the first of the three sections 
of the Sivasütra is concerned with that. Thus, it deals with immediate and sudden 
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Surely (one may ask,) how can these two (words i.e. gurund — ‘intense’ 
and prabodhatah —‘awakened insight’), which have different case endings, be in 
concord (samanadhikaranya)? ? With this doubt in mind, he says: 


adit af caren ar AAT: | 


trttyarthe tasi vyakhyà và vaiyadhikaranyatah | 


(The suffix) ‘tasi’ (at the end of the word ‘prabodhatah’), according 
to this explanation (of the verse in the Malinivijayottaratantra), optionally 
imparts (to the word to which it is suffixed) the sense of the instrumental 
case. Otherwise, (the two words can also be understood) as not being in 
concord. (173ab) 


“(The suffix) ‘tasi’ (at the end of the word ‘prabodhatah’) imparts 
(to the word to which it is suffixed) the sense of the instrumental case’. It is 
applied after the indicatory (‘i’) is dropped. It is considered to ‘impart the 
sense of the instrumental case’ by (adding it to) the end of the stem (of a word, 
that is to that part of a word), which (may) end with any of the case endings. 
(This grammatical usage may be considered to apply here). ‘Otherwise’, that is, 
from a different point of view, ‘(the two words can also be understood) as not 
being in concord’, in which case the meaning is ‘because of (ratah) an intense 


» 1023 


insight (prabodha) brought about by the teacher (gurund)’. 


realisation or awakening that takes place by an intense descent of the power of grace. 
The rest of the Sivasütra teaches a gradual path through the other two categories of 
means to realisation. Commenting on $Sü 1/5 udyamo bhairavah ‘Bhairava is upsurge’ 
Ksemaraja quotes MV 2/23, in which Sambhava penetration of consciousness 
(samávesa), which is Sdmbhavopaya, is defined. He writ ‘the upsurge (of 
consciousness) is the sudden emergence of the highest level of intuition (pratibhd), the 
outpouring (ucchalaná) of consciousness consisting of the (ever) extending awareness 
(vimarsa) (it has of its own nature). It is Bhairava because he is full of the entire 
universe, insofar as He is the unity (samarasya) of all His powers, and assimilates into 
Himself every differentiated perception (kalpana). (He appears in this form) to those 
(yogis) who, devoted to Him, are solely intent on the inner reality (of all things), in 
order to make their own Bhairava nature manifest." 

12? The question is this — the word gurunà (meaning ‘intense’) is in the instrumental 
case. The word prabodhatah (meaning ‘awakened insight’) is an ablative, so how can 
the former be considered to be an adjective of the latter? 

1023 Classes of adverbs and adjectives are formed by the addition of indeclinable 
suffixes, especially to pronominal roots or stems. Functionally, there is no essential 
difference between such suffixes and case-endii and so adverbs and adjectives of this 
sort may sometimes replace inflected nouns or adjectives. This one is formed by adding 
the suffix rasi. It is standard usage in Panini’s grammar to add indicatory letters to 
suffixes and other constitutive elements of words, including roots themselves. These 
serve to indicate certain grammatical functions of the verbal elements to which they are 
attached, and so are elided when they are applied. Thus, tasi becomes tas. The final ‘s’ 
changes to visarga, i.e. h, to make —tah. This suffix has an ablative sense, and is most 
commonly part of an ablative construction. In this case, Abhinava says that it imparts 
the sense of the instrumental case. Thus, when the suffix rasi is added to the nominal 
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MATRA AUST 11 263 |i 
Tag WR: | 


avesas casvatantrasya svatadrüpanimajjanàt || 173 | 
paratadrüpatà $ambhor ādyāc chaktyavibhaginah | 


And (the term) ‘penetration’ (avesa) is that state (of identity) with 
supreme (awakened consciousness) (paratadrüpatá) (that emerges) from 
Sambhu, Who is undivided from (His own) power and precedes (all other 
means to realization). (It takes place) by virtue of the submergence of that 
(contracted) nature of the one who is not free (asvatantra), which is one’s 
own (svatadrüpatà).""* (173cd-174ab) 


stem ‘prabodha-’ ‘awakened insight’, it means ‘by awakened insight’, and agrees with 
‘intense’ (gurunà), which is in the instrumental case and expresses a cause. 

10% This translation conforms to Jayaratha's interpretation, as it must for the translation 
of his commentary to make sense, and moreover, seems to me to be basically correct. 
Here we find the essential features of avesa as understood by these Kashmiri teachers, 
which clearly distinguishes its common, non-technical sense, i.e. ‘possession’ 


ion’. 
According to Jayaratha, Abhinava contrasts two aspects of ‘that nature’ (tadrüpatà) of 
‘one who is not free’, namely, ‘own’s own’ (sva-tadripata), which is in a contracted 
state of consciousness, and that of the ‘the other’ (para), which is the ‘supreme’ (para- 
tadrüpatà), uncontracted consciousness of Siva. In other words, the same consciousness 
of ‘one who is not free’ has two aspects. One is contracted and is unique to each 
individual soul. The other is that of the universal consciousness of Siva who, in relation 
to the contracted aspect, is ‘other’ and ‘supreme’. One is reminded here of Utpaladeva's 
standard definition of ignorance, that is, of the soul's fundamental Impurity 
(ünavamala): 


'As it conceals one's own nature, this is the soul's (essential) Impurity 
(ànavamala). It is two-fold (as) the loss of the freedom of (its innate) consciousness and 
so too (along with it), the lack of consciousness of (its innate) freedom.’ IP 3/2/4 
(quoted above in TÀv ad 1/23) 


When the individual soul is penetrated by Siva's power, which is His will 
(icchāśakti) and freedom itself (svatantrya) that proceeds from Him, the former aspect 
is ‘submerged’, i.e. subordinated to the other aspect that, as a consequence, emerges and 
becomes primary. Thus, the fundamental Impurity of ignorance is removed. The 
resultant state is the original one which ‘precedes it’, namely, that of knowledge, which 
characterizes the liberated condition whilst still alive, in which individual consciousness 
persists but is subordinated to supreme Siva consciousness, with respect to which it is 
secondary. Accordingly, Jayaratha quotes Utpaladeva as saying that complete 
penetration both ways (sam-dvesa) by Siva's power amount to that. 

Wallis (2014 p. 299-300) prefers to disregard Jayaratha's interpretation, and 
sees a genitive rather than an ablative of the word sambhoh. So according to him, the 
‘penetration’ is (the state) ‘of the Lord’. In order to do this, he somehow continues to 
think of ‘sambhoh’ as an ablative in order to make ādyāt agree with it, translating it as 
an adjective, i.e. as ‘primordial’ (Lord). At the same time, he makes it agree with 
‘submersion’ (which he translates as ‘suppressing’). He is aware of this problem and so 
offers two translations. This first, which he prefers, is: 
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"The one who is not free (asvatantra)’ is the limited perceiver of the 
insentient intellect and the rest (of the constituents of the psychophysical 
organism with which it identifies). The ‘submergence’ of ‘that’ contracted 
(conscious) nature ‘which is one’s own’, that is, not common (to anybody 
else’s), is (its) subordination (to the one supreme consciousness). ‘Penetration’ 
(avesa) is ‘that state’ which is oneness with ‘supreme’ free awakened 
consciousness (that takes place) having taken the support of that (submergence 
of contracted subjectivity). This is the connected (prose order of the words of 
this verse). As (Utpaladeva) has said (in the [svarapratyabhijiia): 


"The (cardinal) characteristic of (liberating) knowledge is penetration by 
its (power). (It is the assumption of) the primacy (mukhyatva) of the agency and 
awakened consciousness of (the soul’s essential) conscious nature when the 
void (of deep sleep) and the rest (of the constituents of the psychophysical 
organism with which the contracted, fettered agency of the true subject is 
identified, assume) a subordinate (state with respect to) that (agency of 
awakened consciousness).' 5 


‘Avesa [penetration] is that state which conforms itself (only) to the Supreme 
(which initially appears) as ‘other’), due to a prior act of suppressing conformity to the 
individual self (sva-), which lacks autonomy. It is (the state) of the primordial Lord, 
united with his Power.’ 

The second interpretation, which he says ‘is not impossible’, is rendered thus: 

‘Due to submergence that which has the quality of the self — (yet) laci 
autonomy — there comes about a state which has the quality of the Supreme: this is 
vesa (penetration) (which comes) from the primordial Lord, united with his power.’ 
1025 TP 3/2/12. Utpaladeva explains in his own brief commentary (vytti) on this verse: 
‘On the contrary, when this same void and the rest (of the constituents of the 
psychophysi organism) are in a subordination state with respect to the awakened 
consciousness which is the agency (of the Lord), then the characteristic of the 
knowledge of the subject who, because of that, possesses the nature of that awakened 
consciousness, is said to be the penetration of its power.’ Clearly the basic, and certainly 
original sense of ‘avesa’ (literally ‘entry’) as ‘poss n’, in the sense of ‘entry’ (which 
is the literal meaning of the word) by some supernatural being, has been sublated by a 
higher, ‘tamer’, more sophisticated understanding of it as liberating knowledge. Even 
so, the emphasis is clearly on the shift from the agency of the individual soul who is 
‘penetrated’ to that of the agency of Siva, who penetrates it along with His power. In 
other words, as happens at the ‘primitive’ level, the supernatural being who possesses 
takes control of the one who is possessed. When that being is Siva, this means 
identification with Him which ultimately came to be understood at an even more refined 
level as ‘recognition’ on the part of Siva Himself of His own nature as the individual 
soul. Thus, in the very first verse of the Sivadrsti, Somananda invokes Siva to take 
possession of him and thus reveal Himself to Himself in and through the teachings: 


asmadriipasamavistah svatmandtmanivarane | 
Sivah karotu nijaya namah Saktya tatatmane | 


‘May Siva, who has penetrated (‘entered’ into and ‘taken possession of") my 
own nature, offer salutations by His own power to (His own) expanded Self in order to 
reveal Himself by Himself (to Himself)." 
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Again, where has this (penetration of energy) come from? He says: 
‘from Sambhu’, not from power (Sakti) or the individual soul (anu). (He) 
‘precedes (all other means to realization)’, in the sense that power and the 
individual soul arise from that. Thus, here (in this case), power is that of the 
will, not knowledge or action, because, as will be explained, these two are 
contained within (this Sambhava) penetration. 

Here the meaning of a sentence is understood by first understanding the 
meaning of the words (padàrtha) (that constitute it). Thus, after (explaining) the 
application of the meaning of the words (padartha), in order to (explain) the 
application of the sense of the sentence, he says: 


Tar arum fasi are 11 tv di 
Ami Paras zm mmpedvfafeu | 
Harta wat fats efaa 11 204 1 
SEE ecard WTUTENS: | 


tenàyam atra vakyartho vijfieyam pronmisat svayam || 174 || 
vinàpi niscayena drak matrdarpanabimbitam |? 

mátàram adharikurvat svam vibhütir pradarsayat W 175 M 
ste hrdayanairmalyátisaye tàratamyatah | 


Thus, the meaning of this statement here is this: the object of 
realization (vijfieya), unfolding by itself spontaneously, even without (any 
intervening) intellection (niscaya), suddenly subordinating the (limited) 
subject reflected in the mirror of the (supreme) subject (mdtr), continuously 
revealing its own glory (vibhüti) abides at increasingly higher levels 


In other words, ‘possession’ is understood now at this higher level as a ‘descent 
of power’, that is, grace. When the individual soul is penetrated by Lord Siva's power of 
grace, everything changes. Before, the body, senses, mind and vital force seemed to be 
its identity, and their corresponding states of consciousness, (waking of the body and 
senses, dreaming of the mind and deep sleep of the vital breath), the only ones. When 
Siva's divine energy of grace penetrates the individual soul, it realizes that the true 
agent and perceiver is consciousness, which is its own true essential nature, as it is that 
of Siva Himself. Then a dramatic reversal takes place, so that this becomes primary and 
the body etc. secondary. 

Thus, when consciousness is ‘submerged’ and ‘contracted’ (Sanderson would 
say 'inhibited'), the lower orders of subjectivity that identify with aspects of the 
psychophysical organism emerge. In that condition, the uncontracted Siva 
consciousness is as if subordinate and secondary to contracted individual consciousness. 
When the power of Siva's grace penetrates the individual soul, its contracted state 
expands. As it does so, the lower orders of subjectivity *submerge' and the higher orders 
emerge correspondingly, until the supreme subjectivity emerges, which is the fully 
expanded state of Siva consciousness into which everything has been assimilated. 

'* The penetration that comes from Siva is the basis of the two penetrations at the 
following two levels, Empowered and Individual. The following two lead to the first, 
which *precedes' them. 

'77 This line is missing in the citation of these two verses in VBh p. 19-20. 
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(taratamyatah) within the excellence of the purity (nairmalya) of the Heart 
(of reflective awareness). (174cd-176ab) 


"The object of realization’ is the ultimately real nature, which is called 
‘pure consciousness’ (cinmütra) The ‘(limited) subject’ is the intellect, 
because it is the instrumental cause of the creation (prasava) of the entire 
aggregate of the senses. That itself is ‘the mirror’, because it can bear the 
projection of a shade consciousness (within itself). The limited subject that is 
reflected there, that is, that has laid hold of itself (there), is subordinated, and the 
projection of the Self into the intellect and the rest (of the psychophysical 
organism with which it identifies) is rendered secondary (with respect to the 
primacy of pure consciousness). In this way, (this) ‘glory’, which is not 
common to anything else, because its state is the most excellent of all 
(taratamabhava) as the conscious nature, is (thereby) being made? primary. 
(This process) is different (from the one which entails) the (progressive) 
development of thought constructs in the manner described previously, '? 
because it is not dependent on anything else, and so (takes place) instantly 
Ghariti)." The Heart is reflective awareness (vimarsa),' because it is taught 
that: this (radiant effulgence of consciousness) is the essence (of all 
manifestation), it is said to be the Heart of the Supreme Lord’. Its ‘purity 
(nairmalya)’ is its (abiding) undecaying (nature), because it is not directed at 
anything else (except the pure, eternal Light of c ousness).? Its 
‘excellence’ is the supreme summit (of consciousness). ‘Unfolding’ * there 
'spontaneously', it shines as the self-illumining Light (of consciousness). This 
is the meaning. 

Surely (one may ask,) the object of knowledge (jfieya) may, in this 
respect (távat), be of two kinds — sentient and insentient. There (in that case), 
the insentient as (the experience of the colour) blue and the like penetrates into 


10 Read with MSs Ch, J, Jh, T and D racayan for racayat. 

‘9 See above, commentary to verse 171. 

100 Consciousness spontaneously expands progressively because there are no 
intervening thought constructs. This is both because their presence impedes its 
development and also because removing and dissolving them back into consciousness is 
à gradual process. 

' All the MSs read visargah — ‘emission’ — for vimarsah. 

"* TP 1/5/14cd. IP 1/5/14 is quoted ad 3/209cd-210, ad 5/139-140 (138-139) and ad 
29/126cd-127ab; IP 1/5/13-14 is quoted ad 4/181cd-182ab. 

13 This ‘purity’ (nairmalya) is the property mirrors possess whereby they are capable 
of reflecting images within themselves. The intellect (buddhi) possesses it to a limited 
degree, and so it is like a mirror that inwardly reflects the inner light of the Self and 
externally, the outer world that is presented to it through the channel of the senses. Here 
it is said of consciousness itself, which is perfectly pure, because it reflects everything 
within itself. Moreover, what is reflected is not different from it nor is the reflection 
derived from anything outside it. Thus, the purity of consciousness is the state of pure 
reflective awareness of its own nature. It is ‘not directed at anything else’. 

1 The reflective awareness of pure divine consciousness is in a state of perpetual 
expansion. It is always in the process of unfolding through all its energies, from the will 
to knowledge through to action, and so encompasses all the means to realisation and is 
their basis and essentially what they are. 
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consciousness, so how is it that it is said that that ‘penetration is awakened 
consciousness itself’? Thus, he says: 


3rd fear a fart sre ae a PRTA 1 ROS II 
ene TH owed dfzwnüsqH. | 

IE a: Waa: W aeg: 11 $66 i 
Tae uum qm fme | 


jieyam dvidhà ca cinmatram jadam cádyar ca kalpitam V 176 || 
itarat tu tathà satyam tadvibhago ‘yam idrsah | 

jadena yah samavesah sa praticchandakakrtih W 177 WM 
caitanyena samavesas tadatmyam nāparar kila | 


Moreover, that which is to be known (jfieya)'* is of two kinds, 
namely, (pure) consciousness alone (cinmátra) and the insentient (jada). 
And the first (kind) is conceived (kalpita) (to be Siva for the purpose of 
instruction and as an object of meditation and the like), while the other 
(kind) is thus real (and true as it stands). '^ Such is the distinction between 
them. 

(An outer) penetration (samávesa) by an insentient (object pictured 
in consciousness) is in the form of (unity-in-difference like an) image 
reflected (in a mirror)."" The (inner contemplative) penetration by (pure) 
consciousness is (experienced as one's own) identity with it. Indeed, it is 
nothing else!” (176cd-178ab) 


105 See above, note 1,1014. 
10% See above, 1/72ab-73ab (1/72-73). I am following Jayaratha’s interpretation, as I 
must. However, it is clearly forced. A simple emendation of cádyarn (‘and the first 
(kind)) to cántyarn (‘and the latter’) would make matters straight. Thus ‘the latter’ is 
‘the insentient’, that is, objectivity, which is indeed ‘conceived’, that is, the object of 
conceptualization. Thus, ‘the other’ would be pure consciousness that is free of all 
conceptualization and so is ‘real’ and true — satyam — as it stands. 
17 Read sa praticchandakákrtih for sapraticchandakakrtih. 
‘8 Abhinava distinguishes between two kinds of ‘penetration’ (samavesa) into 
consciousness, according to whether what penetrates into consciousness is insentient or 
consciousness itself, in order to clarify what he means by ‘penetration’. This is 
essentially the attainment of oneness between the polarities that are penetrating each 
other. This can only take place within the essential subjectivity of the individual soul, 
which is consciousness with Siva, Who is also consciousness. 
Implicitly understanding, it seems, ‘jada’ to mean not just ‘insentient’, but 
some kind of supernatural being, Wallis sees in these two verses Abhinava’s refutation 
of the commonly accepted meaning of samāveśa or dvesa as simply ‘possession’. Thus 
he (Wallis 2014 p. 301) comments: ‘In a rather clever hermeneutical move, Abhinava 
argues that there are only two ‘things’ that exist, objects and subject(s) — and possession 
by an insentient object cannot mean anything but a reflection of the image of that object 
in consciousness, (e.g. the mind obsessing over something), while possession by 
awareness, which is one's own innate being, can only mean oneness with it. In this 
Advaita view, there is only one undifferentiated awareness that all sentient beings 
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Surely (one may ask,) how can consciousness, which is self- 
luminous, be an object of knowledge which is illumined by something else’? 
With this doubt in mind, he says that: ‘the first (kind) is conceived (kalpita) 
(to be Siva for the purpose of instruction and as an object of meditation 
and the like)’. (The word) ‘and’ indicates that there is a doubt (as to how this is 
possible). The Supreme Lord Himself, out of His innate freedom, without 
compromising His status as the knower, concealing (His) experience of Himself 
(ahampratiti), makes Himself known (pratipadayati) as an object of knowledge 
for the purpose of instruction and meditation etc. as forms of reflective 
awareness such as ‘one should know (vijfieya) that Siva Himself is the agent of 
all actions’. This is indeed (the Lord’s) supreme freedom, namely, that even 
though His own nature" continues to be the perceiver, He makes it manifest as 
an object. Thus it is said to be ‘conceived’, that is, it is devoid of (an 
independent) reality (vastusanya).'“' ‘The other (kind)’ is insentient like (the 
experience of the colour) blue, and ‘is thus (real (and true as it stands))’ as an 
object of knowledge. There (in that respect), the perception of (the colour) blue, 
for example, is nothing but the act of reflection (within consciousness) 
(pratibimbanamatra) as, for example, (the colour) blue, on the analogy of a 
mirror and a face (reflected within it)."? (This act of reflection) is the purpose 
of (this kind of) penetration (samāveśa) (of consciousne certainly not 
identity (with it). If that were to be so, ‘blue’ and the like, having become of the 
nature of cognitive consciousness (j/ana), (all that) would remain is (that 
cognitive) consciousness (j/iana)"" alone, and so no distinct condition of a 


participate in, thus po: ion is generally conceived as meaningless; there is no 
separate being that can enter you." 

' See below, 2/9 and notes. 

10% Read, as the MSs suggest, svar rüparh for svari svarüpar. 

"^! This does not mean, of course, that Siva does not exist, or that the way He is 
conceived to be, for example, as a householder ascetic living on Mount Kailasa, is false. 
What is meant is that when we think of Deity, It becomes an object of our thought. 
Consciousness is experienced as Deity, not through ignorance — it is not a 
misconception — but because consciousness freely assumes that condition so that it can 
be known and its true nature realised. In this sense, Deity is not a ‘vastu’, an 
independent ‘existing thing’, which is one of the meanings of the word ‘vastu’, or 
‘reality’, which is another. Outer objects of knowledge are real as they are in the sense 
that they really are objects of perception just as we see them to be. Deity is not really an 
object. It freely manifests as such through the notions it generates in those who worship 
and seek to attain it. 

'*? All phenomena that appear in any form, whether externally or internally in the mind, 
do so within consciousness, like reflections in a mirror, But unlike a physical mirror, 
which requires an outer object for its reflection to be produced within it, the mirror of 
consciousness generates its own reflections. In this perspective, manifestation and 
perception is understood to be the process whereby consciousness generates reflections. 
It is the ‘act of reflection’ of the mirror of consciousness. Abhinava expounds the 
Doctrine of Reflection (pratibimbavada) at length with supporting arguments in the first 
part of Chapter Three. 

"9^ There are several words for consciousness in the sources. Although they are 
frequently interchangeable, the differing names may imply various aspects of 
consciousness and the way it functions. These differences may at times be relevant to 
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(corresponding) image (of the object within consciousness) (praticchanda) 
would be (possible). (However,) it is in actual fact the case that the oneness 
of contracted (objectivised consciousness) and uncontracted (cognitive) 
consciousness is that of (consciousness itself). Thus, the purpose of (that kind 
of) penetration (into consciousness) is oneness with it. So it was rightly said that 
the penetration (of uncontracted Siva consciousness into contracted individual 
consciousness) is the (attainment) of that supreme nature (on the part of the 
latter,) who is not free. 
He concludes that (subject by saying): 


Safar Haamea i $62 1 
Ramere THIS MA: | 


tenàvikalpà samvittir bhavanadyanapeksini W 178 Il 
Sivatàdatmyamüpannà samaveso ‘tra fambhavah | 


Thus, Siva’s (Sambhava) penetration is (a state of) consciousness 
(sarnvitti) free of thought constructs (avikalpà sarnvitti) that, independent of 
meditation (bhdvanda) or the like, has attained a state of oneness with Siva. 
(178cd-179ab) 

‘Consciousness’, that is, (consciousness in its) uncontracted form. ^5 

Surely (one may ask,) agreed that here (in this case) the emergence (of 
this uncontracted state of consciousness) does not depend on (the exercise of) 
thought, for if that were to be the case, there would be no difference between 
this (the Divine Means) and the Empowered Means," but (even so one may 


the choice of one word as opposed to the others. For example, the word cit is a general 
term for consciousness we find in all schools. The abstract noun derived from it — 
caitanya — is understood to mean, more specifically, the *agency of the act of being 
conscious’ (citikarty1a). This is how Ksemaràja defines it in his commentary on the first 
Sivasütra. The term 'sarivid', which is also part of the nomenclature of idealist 
Buddhism (yogácára), denotes consciousness as dynamically engaged in the act of 
perception. Accordingly, we come across the plural ‘many sarivids’ to denote the many 
acts of perception (tds tà vibhinnüh samvido niscayariipah IPv vol. 1 p. 356). The term 
‘bodha’, although often used indiscriminately to mean just ‘consciousness’, like the 
word ‘cit’, implies and sometimes explicitly means ‘awakened’, that is, ‘realised’ 
consciousness. In this case the term ‘jfidna’, which in a non-technical sense means 
‘knowledge’, here denotes perception. Accordingly, I have translated the expression 
"nilajfiána' , which literally means ‘the knowledge of blue’, as ‘the perception of blue’. 
In this context, ‘jana’ means consciousness as the resultant cognition of an act of 
perception. I translate the word accordingly as cognitive consciousness, not meaning the 
actual act of perception itself (which it may also mean), but its result. 

1% All the MSs read pratikarmavyavasthaiva — ‘distinct condition of a corresponding 
response (within consciousness)’ for praticchandavyavastaiva — distinct condition of a 
(corresponding) image (of the object within consciousness). 

'S Read asamkucitariipa for samkucitarüpà. 

1% The Divine Means is the exercise of the direct reflective awareness of pure, 
unconditioned consciousness. This is called ‘sarhvitti’, the power of consciousness 
(samvit). Practicing the Divine Means, individual consciousness penetrates into it and is 
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ask,) are thought constructs that (arise) at a subsequent time required here (to 
maintain the expanded state of consciousness) or not? With this doubt in mind, 
he says: 


Conception and Nonconceptual Consciousness 
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The conceptions (viniscaya) that (arise) subsequently by the grace of 
that (nondiscursive awareness) attain a state of identity (with Siva,) and 
(so) they serve no (further) purpose." (179cd-180ab) 

ud the word ‘that’ is (meant) reflective awareness free of thought 


constructs. Siva's nature is realised by consciousness that does not fashion 


penetrated by it. In a timeless moment, individual contracted cot 
into the universal, uncontracted Siva consciousni 
essential nature. Unlike the Divine Means, which is immediate and free of thought, the 
Empowered Means is gradual, and involves working with thought constructs to ‘purify’ 
them, that is, align thought with ultimate reality, as will be explained further ahead here 
and in detail in Chapter Four. 

17 Literally: ‘they certainly do not possess the status of means’ na tu tesàm upayata. 
Notice the distinction between the ‘means’ (updya) to realisation, the corresponding 
penetration, which is what takes place, and the corresponding state to which it leads and 
on which it is based. Thus, for example, the Sambhava penetration takes place when 
practicing Sambhavopaya, which results in the realisation of Sambhavavastha, that is 
Siva’s own state. Similarly, the Sakta penetration in Saktopaya — the Empowered Means 
— leads to Saktévasthd, which is the Empowered State, i.e. that of Sakti, which is the 
freedom and reflective awareness of Siva consciousness. Anava penetration in 
Anavopaya, that is, the Individual Means, leads to Anavavasthd, that is, the Individual 
State, i.e. the state of the individual soul, in which it realises its essential identity with 
Siva. All these are states of the one consciousness, and so ba: ically the same 
enlightened state viewed from these three aspects. This one universal and transcendental 
consciousness is No Means (Anupáya). All the means to realization are, as it were, 
rivers that flow into the ocean of No Means. 

The Divine Means is the sudden penetration into Siva consciousness, that is, 

the complete and perfect expansion (pürnavikása) of consciousness by the recognition 
of its essential fully expanded Siva nature. It happens just by the force of Lord Siva's 
intention alone, without outer supports. Thus, it is the experience of the same ineffable 
reality recognized in No Means. The only difference is that No Means is once and 
forever, whereas sooner or later, the yogi inevitably falls from the Divine Means if No 
Means is not attained. 
‘8 J, Jh, Ñ: + grhitamiti_svaspasta niscayasya yatah (Ñ, T: yatha) prathà grhnamity 
avikalpaikyabalat tu (Jh, Ñ, T: tur) pratipadyate ‘The very clear experience (prathd) of 
the ascertainment ‘(it) has been known’ takes place by virtue of the strength of oneness 
with the nonconceptual (awareness that) ‘I know’.” 


ciousness expands out 
which is its ultimate ground and 
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thought constructs,'“’ and so, as (further) means are unnecessary (karandyogat) 


with regards to something that has been done (and completed) (Arta), the 
thought constructs that follow after have nothing (more) to do there (in that 
case). Thus, he says: ‘they serve no (further) purpose’. 

‘Thus, those who maintain that the validity of (knowledge) devoid of 
thought constructs depends on thought constructs (to establish it) have been 
refuted. Accordingly, he says: 


Aremaa Arafat qud dco ! 
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vikalpápeksayà manam avikalpam iti bruvan || 180 || 
pratyukta eva siddham hi vikalpenanugamyate | 


He who says that (although) valid knowledge (māna) is not a 
thought construct, (but) depends (nonetheless) on thought constructs (to 
validate it)" stands refuted indeed. (Only) that which has been 


19? MSs Ch, Jh, Ñ, T and D read avikalpatayaiva (by consciousness) ‘free as it is of 
thought constructs’ for avikalpakayaiva (by consciousness) ‘that does not fashion 
thought constructs’, 

" In the following section, Abhinava establishes that consciousness must have two 
aspects for even the most common perception — and with it, knowledge and experience 
~ to be possible. We have seen that in temporal terms they are said to follow on one 
after another in each act of perception (see above, note 1,101). The first moment of 
perception, its initial phase, is free of thought constructs. In this phase, coi 
a pure noetic continuum within which the object is perceived just as it is in reality, that 
is, as a manifestation of consciousness appearing within it. To those that maintain that 
no such initial phase of perception or form of consciousness devoid of thought 
constructs which is known intrinsically to itself as it is exists, Abhinava replies that if it 
were not to exist, perception, through which knowledge is acquired and formulated as 
notions such as ‘this is a chair’, would be impossible. Moreover, by exercising reflective 
awareness, it is possible to experience it directly and consciously. Thi 
liberated consciousness, which expands perpetually, unrestricted by notions o! 
space, particulars, and relative distinctions etc. So if this ‘pure’ form of consciousness 
were not to exist, not only could perception not take place, liberation would also be 
impossible. 

"*' Buddhist logicians maintain that daily life (vyavahdra) is based on thought 
constructs, as do some Saivites such as Lolata (see below, 1/228ab (1/228)). Concerning 
his view, we read in the MVV: 


‘Some say that the (sole) means of knowledge in this universe is inference 
(read anumünam pramdanatvam for anumanapramanatvam), and that the Deity Whose 
nature (is consciousness), free of thought constructs, is omniscient. Even although He is 
the witness (of all things), He never becomes (a part of) the state of the daily commerce 
of life (vyavahara). (An opponent may object): how can the daily commerce of life, 
which consists of thought (vikalpa), (take place in a reality which is) devoid of thought 
constructs? (We reply that) all this commerce of daily life extends due to thought, and 
that is (essentially) inference (not direct perception). (Indeed.) that itself is inference and 
all the notions (associated with inference), the postulate (paksa) (for example, ‘there is 


356 CHAPTER ONE 


(previously) correctly determined (siddha) can be (subsequently) 
understood by means of thought."* (180cd-181ab) 


fire on the hill’), (the ascertainment that the object possesses the distinguishing) 
characteristic (of what is to be proved, for example, smoke,) and that there is an 
invariable concomitance (between them, ‘wherever there is smoke there is fire’,) and the 
perception of that, etc. In fact, there is only one validating perception (praryaya). Surely 
(one may ask in response to this view, which maintains that we never perceive anything 
directly), how could inference be possible independently of direct perception 
(adhyaksa), as that is (invariably) associated with the uninterrupted connection 
conditioned by the direct perception of that (which is the basis for inference)? (We reply 
that,) that is true (it is not possible to perceive anything directly). However, the one 
Deity Who is the seat of omniscience exists. Penetrated by Him, one can conceive the 
invariable concomitance (vyapti) (between probans and probandum) within 
consciousness. Otherwise, (if the Deity which is consciousness were not to exist,) the 
perception (vedana) of fire and smoke etc., as well as the absence (of smoke when there 
is no fire) etc., that is, concomitance in presence and absence, would not be possible 
even in hundreds of aeons. Thus inference, which is the result of the similarity of the 
main perception (i.e. of smoke, for example, with its inferred cause), is said to be that 
which impels the business of daily life (vyavahàra). 

Everywhere (in all circumstances) these perceivers come to the Lord's 

consciousness to draw life from it, and subjectivity is none other (than that). People are 
ignorant. How can one attain the state of a knowing (perceiver)? Without that 
(consciousness, how could there be) subjectivity? Therefore, (each perceiver) is 
conjoined within consciousness (to it), and so that (subjectivity) is not hard to attain. In 
reality, (subjectivity, that is, the capacity to perceive and know,) is nothing (at all in 
itself). It is the Lord of Consciousness who is such (ie. the essential nature of 
subjectivity). That view, which is based on the Lord's direct perception, is (one of) 
dependence (upon Him), and as (the consciousness of the individual soul) is dependent, 
it is said to be the perception (māna) of a fettered soul. The ignorant soul is one who is 
without the Lord. Thus, the sage has proclaimed that, impelled by the Lord, he is subject 
to pleasure and pain. Thus, the teacher Lolata, who is respected by everybody, has 
taught that the one valid means of knowledge is inference, which depends in this way on 
the Lord.' MVV 1/764cd-778ab. 
1% Gnoli notes: ‘the reference here is both to the Buddhist logicians who maintain that 
various activities and manner of behaving [in daily life] (vyavahàra) are based on 
discursive thought (vikalpa), and so too to those Saiva teachers, like Lolata, who were 
influenced by them’ (cf. MVV 1/764cd-778ab). See below, 1/228ab (1/228). 

Dualist (Vaibhasika) Buddhists and dualist Saivites maintain that the state of 
consciousness devoid of thought constructs (nirvikalpa), in which the nature of an 
Object is ascertained, arises at the end of a series of thought constructs (vikalpa) 
concerning its nature. For example, the thought “what is this?” is followed by a series of 
notions that conclude with the knowledge that “this is a jar”, which arises in a state of 
consciousness free of thought constructs (nirvikalpa). Abhinava refutes this view. As 
the idealist Yogacara Buddhists also maintain, he affirms that a state of consciousness 
free of thought constructs (nirvikalpa) occurs at the beginning of the process of 
cogitation. The true nature of the object shines in the pure consciousness free of thought 
constructs at the initial moment of perception as the radiant manifestation of 
consciousness. Thought constructs, which define it conceptually as a specific entity, 
rather than as a generic manifestation of consciousness at one with it as all things are, 
can only function after the nature of the object has been correctly established to be such 
(siddha). This first moment is experienced at the supreme level of practice 
(Sambhavopaya), which is the means to realisation that attains its goal directly in a flash 
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Indeed, a means of knowledge (is defined as having) as its object an 
entity not (as yet) known. As they say: 


‘A means of knowledge (is defined as having) as its object (an entity) 
not (as yet) known, or (to put it another way,) it is the (cognitive) light (that 
illumines) something that is unknown.’!° 


(If one maintains that) an entity that has been perceived (directly by 
consciousness) devoid of thought constructs is (subsequently) determined 
(according to its specific nature) by thought which follows after, then, as 
(thought would in that case function as) the perceiver of what has (already) been 
perceived, then it has no validity in itself. So how can it come to serve as an 
instrumental means (nimitta) to impart the status of a means of knowledge to 
something else also (i.e. the preceding nonconceptual perception)? Thus, he 
says: ‘only that which has been (previously) correctly determined (siddha) 
can be (subsequently) understood by means of thought’. ‘Correctly 
determined’ means ‘come to be known’ (adhigata). ‘Understood’ 
(anugamyate) means that it is ‘known’ (gamyate, i.e. adhigamyate) ‘after’ 
(anu). This is the meaning." 

Surely, (an opponent may object: alright,) let determinate representation 
(vikalpa) operate with respect to an entity that has been perceived; nevertheless, 
there (in that case) it would not be logical (to maintain that) its condition is that 
of a perceiver (grahakatva) because it is (already) a determinate apprehension 
(adhyavasaya) by (its very) nature. So how could the ascertainment (pratipatti) 
(in the form) ‘I perceive what has been perceived’ be that of (thought)? With 
this doubt in mind, he says: 
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of intuitive insight free of thought constructs. The other means which operate in the 
domain of the thought constructs of the second moment are slow and indirect, and are 
anyway only effective because they are rooted in this pure consciousness. 

103 This line is also quoted above ad 1/54 (see note there) and below in TAy ad 4/81cd- 
83. A means of knowledge, to be such, must be a source of knowledge. Knowledge to 
be knowledge must be new. If one does not come to know something that was not 
known already, it would be recollection, not knowledge. Thus, for a means of 
knowledge to truly be a means of knowledge, it must have as its object something new, 
not previously known which, like light, it illumines. See below, TA 4/81cd-85 and 
commentary. 

10 Jayaratha explains that Abhinava is refuting those who argue that the existence of 
nondiscursive (i.e. thought free) awareness is proved on the basis of the existence of 
ideational, discursive awareness, since an idea is a thought construct restricted to an 
‘understanding’ of what has already been determined. Thus, pure consciousness can 
never be an object of proof by extraneous means as it is self-illuminating and never an 
object of knowledge. 
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Insofar as the experience (pratha) of the ascertainment (niscaya) 
‘(this) has been perceived’ is clearly evident, one knows (pratipadyate) that 
“I perceive""55 by the power of oneness with thought-free consciousness 
(avikalpa).'5* (181cd-182ab) 


"5 This verse appears at first sight to be saying that determinate perception takes place 
first and that it is subsequently appropriated by the perceiving subjectivity which is 
indeterminate. It thus follows the order we find in the Sarhkhya’s theory of perception, 
which SN. Dasgupta (1979: 261-62) outlines as follows: ‘the first is the buddhi stage, 
which has only the mere objective determination (niscaya); the second is the stage of 
asmità or abhimana, the ego, which feels all things as belonging to the self as “I am so 
and so", “mine is this or that". However, the Saiva view here that. this 
self-appropriation of a perception is not just a function of the ego (ahariküra), which is 
a mental organ and so does not intrinsically involve consciousness, which merely 
passively illumines its functioning. The view here, on the contrary, is that perceptions 
are in this way appropriated by consciousness itself, mediated by its intrinsic 
subjectivity operating in the restricted ambit of the personal ego sense. 

!* The first systematic extensive inquiry into the nature of ‘thought’ — vikalpa — framed 
in this term — developed in the ambit of Buddhist idealism, the Yogācāra, who presented 
the teachings of the Buddha recorded in his sayings (nidhdna) in this perspective. 
Yogacara distinguishes between two phases of perception. The first is direct perception 
(pratyaksa), that is, experience (anubhava), and the second its conceptualization. The 
first is free of thought — avikalpa, and the second is thought itself — vikalpa. Thus, in the 
following passage from the PTv, Abhinava refers to, as similar to his own, the Yogàcàra 
concept of the 'store-house consciousness’ (dlayavijfidna) as the depository of thoughts 
and associated Karma of the past and seeds of those that will mature in the future. Thus, 
according to the Yogācāra, the world we perceive is a mere mental construct, as unreal 
as is a dream. Here the nondualist Saiva view differs radically, insofar as it understands 
it to be a manifestation of consciousness that appears within consciousnes: Knowing it 
to be such is to know what it is. Thus, the world of thought constructs is not just 
phenomenally real, it is absolutely so, as a manifestation of consciousness conceptually 
conceived and known by the light of nonconceptual consciousness, which is its source 
and foundation. Abhinava describes this process as follows: 


"Although this reality (artha) is solely the self-luminous light (of consciousness 
and so is self-evident), it will now be explained by means of reasoned argument (yukti). 
Differentiated conceptual representations (vikalpa) of the (colour) *blue' and the like are 
conceived in succession and are considered to exclude one another 
Giirodhávabhásasisarimata). They are veridical (as manifestations of consciousness) 
and (so) are not in the process of being destroyed (nilisesyamána) (as are errors in the 
course of correction). (It is clear that they are real and correct,) because they are fit at 
(some) subsequent time (to actualize their) functional efficacy and the like born from 
their own intrinsic power (svasamarthya). The (undifferentiated) nonconceptual 
conscious (nirvikalpasarivid) nature precedes the conceptual representations (vikalpa) 
established (in phenomenal manifestations such as the colour) blue and the like, that are 
progressively (in the process of) being conceived. (Even so,) it is not separate from the 
manifestations (of phenomena) such as (the colours) blue and yellow, which are 
considered to exclude one another, and are to be conceived in this and that (form,) as is 
the case, for example, with the perception (bodha) of a cognition which has as its object 
a picture, the perception (of a landscape viewed) by one standing on the peak of a 
mountain, or the eyes of a peacock’s feathers. Whereas (that form of perception,) which 
is not divided up into the manifestations (of individual phenomena) such as (the colours) 
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blue and yellow, the nature of which are contrary to it, is not preceded by the 
(differentiated) conceptual representations (vikalpa) of the manifestations of, for 
example, (the colours) blue and yellow, which have arisen as each of (the specific forms 
of its) own endless power (samárthya) (to do countless things), as happens with the 
direct perception of the colour blue alone. 

And this (consciousness) that is free of thought constructs (nirvikalpaka) 
exists. It is variously called in the scriptures, ‘creative intuition’ (pratibha), ‘opening 
up’ (unmesa) and so on, and is present in the interval between both (of the two 
differentiated) conceptual representations (vikalpa), namely, one which has ceased and 
the other in the process of arising. It precedes, (in so far as it is such,) the 
(differentiated) conceptual representations of (the colour) blue and the like, that are not 
erroneous and considered to be mutually exclusive. Therefore, (that consciousness, free 
from thought constructs,) consists of the undivided (unity) of (its) endless 
manifestations (and is not separate from them). (The existence of this) interval between 
both cognitions cannot be denied, because the two forms of cognition are divided (off 
from one another). Moreover, the nature (of that interval must be) consciousness itself, 
otherwise, (if it were to be), as they are, (discontinuous) when the latent impression (of a 
past) perception (sarhvtsarhskāra) ceases, recollection, etc. (of the past) and the 
association (of one thing with another) (anusarndhana) and the like (in the present) 
would not be possible. Thus, there is a general consensus of opinion amongst all 
philosophers (with regard to the object of our discussion,) namely, creative intuition 
(pratibhà) that pos: (these) attributes. Thus, it is not (something that is) not well 
established (ndsiddhih). Moreover, the condition of this (reflective awareness) is not 
conceptual, because it does not depend on convention (sariketa) (as does language, 
which is necessary for the formation of thought constructs, prior to the) proficiency (to 
form it) (vyutpatti) and (specific) time (and circumstance for it to arise). (Indeed,) it 
does not differ from the nature of consciousness, which is the opposite of the insentient, 
and is (inseparably) linked with this type of reflective awareness, which is (spontaneous 
and) innate (sahaja) and not conventional (as is the language of thought). It is not 
comparable to conceptual representations (vikalpa), because no relative distinctions 
arise (within it or with respect to consciousness). However, it is the support of the 
essence (of all forms of) relative distinctions (bheda) it may generate (objectivity 
characterized as) ‘meaning and things’ (arthabhava) (cf. VP 1/1). 

Conceptual representations (vikalpa) do not arise without (the support of the 
reflective awareness of consciousness that is) free of them (avikalpa) because they are 
not independent (and free). (Their) lack of independence is because they are (necessarily 
mediated by) the recollection of the linguistic convention etc. (required for the mental 
verbalization that the formation of thought constructs involves). How is it (possible) to 
recollect a linguistic convention and the rest without (some prior) direct experience? 
Again, in accord with the aforestated principle, consciousness is devoid of any temporal 
and other such limitations. Thus, this Supreme Goddess, creative intuition (pratibhà), is 
just one (alone) who, conceived through the glorious power of our (forms of) language, 
possesses a limited nature of this sort but, even so, is made of all things. In the centre 
also, (she is) the plane of birth of (all) the other thought constructs, present, past and 
future. In the same way, for the same (reasons, Buddhists,) skilful in (the practice of) 
discernment, accept (the existence of) a store-house consciousness. . . . This creative 
intuition (pratibha) which is the consciousness of all objects (of perception) present 
within the interval between (the two cognitions) which precede and follow after, is of 
the nature of all things. What can the lassitude (g/ani) fashioned by the bondage of non- 
existence do to one whose nature has dissolved away within it and (thus) shines with the 
supreme power?’ PTv 104-109 
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"The experience (pratha) ‘(this) has been perceived” arises because 
of the existence of the (corresponding) thought construct as it operates when an 
entity has been perceived (and its nature conceptually ascertained). Whereas 
‘one knows (pratipadyate)’ that ‘I perceive’ by virtue of taking one’s support 
from the oneness with thought-free (consciousness) (nirvikalpaka), by 
identification of the entity (artha) which is the object of perception (drsya) with 
(its) mental representation (vikalpya) (when the perception is subjectivized). 5" 
So it is said with good reason (yukta) that: ‘thought grasps what has (already) 
been perceived.” 

Surely (one may ask.) cognitive consciousness (jfidna) gives rise to 
knowledge, not action. Thus (the bare existence of) an entity is known by that. 
(Its specific nature) is not correctly determined (siddha) (by cognitive 
consciousness alone). So how is it that it was said that ‘that which has been 
(previously) correctly determined (siddha) can be (subsequently) understood by 
means of thought’? With this doubt in mind, he says: 
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The correct determination (siddhi) of (the nature of) an entity is 
(essentially) its radiant appearing (sphuratta) within consciousness that is 
free of thought constructs. It is not the result of a thought construct, 
because (thought) is independent of (that) entity. (182cd-183ab) 


According to (our) doctrine of (the universal) manifestation (of 
consciousness) (abhüsavüda), it is said' that the (fact and) act of 
manifestation (4bhdsamdnata) itself is the correct determination (siddhi) (of an 
entity's nature,) and so it is ‘(essentially) the radiant appearing (sphuratta) of 
an entity (within consciousness)’. (But) surely (one may ask,) as thought 
constructs are also within themselves (essentially) thought-free (consciousness), 
they too have a radiantly apparent form  (sphuradrüpata) (within 
consciousness), and so why should not (the nature) of an entity be correctly 
determined from that also? With this doubt in mind, he says: ‘it is not the 
result of a thought construct'. In accord with the dictum: *all thought is 
recollection, ? the nature of thought constructs is to that degree (rüvar) 
memory, and that operates with respect to an entity previously experienced that 


The recognition of this fundamental condition of consciousness free of thought 
constructs is the essence of the practice of the Divine Means. 
1097 See above, note to 1/37-38ab. Gnoli notes that ‘the distinction between the object of 
perception and that of its mental representation is at the theoretical, not practical level. 
Concerning this notion, see the PV of Dharmakirti Svavrtti, 70 (Gnoli 1960, p. 39). 
108 Above, 1/180cd (1/181ab). 
10% Read ity ukte for ity ukta. 
1%0 Also quoted above, ad 1/88-89ab (89-90ab). 
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is not present. Thus, thought constructs are independent of (any external) entity 
(vastu). Although independent thought constructs and the like are linked to 
things fashioned by the embodied perceiver (ksetrajfia), even so, those things 
(artha) are born of the latent traces of previous experience, and thus it is said 
that: ‘(thought) is independent of (that) entity’. The point is, how can that 
which is not dependent (and so is unrelated to any external entity) become a 
means to its correct determination (siddhi)? 

If in this way, thought operates with respect to an entity that has been 
determined by thought-free (consciousness), it does nothing more at all (that 
needs to be done), so how is it required anywhere (in any circumstance to 
determine) ‘what is that’? Thus (in response to this question) he says: 


wae ufqe. ast HARA: 23 1 


1%! Jayaratha explains that all ideas are essentially memory (sarvo vikalpah smrtih), The 
discursive awareness of thought has nothing directly to do with the object in itself that 
exists at the present moment. Although an object does appear within consciousness, the 
mental representation ‘this is a jar’ is not the jar. The determinate perception that this 
object is called a jar is based on the previous experience of having seen such objects 
and, recognizing its similarity with them, the conventional name ‘jar’ is then mentally 
assigned to it. The nondiscursive, reflective awareness that ‘I perceive something’ 
invariably precedes this mental representation and is thus the immediate experience 
around which subsequent thought constructs cluster, Thought constructs do not and 
cannot establish (i.e. prove and determine) the existence of the object. 

Moreover, as Abhinava argues in the following passage, conceptualization 
alone is not sufficient to explain, as Buddhist idealists maintain, how we experience and 
know anything. If thought is just recollection with no subject who thinks, many 
problems would arise. For example, it would not be possible to establish a distinction 
between present and past experience. 

‘And that ascertainment (of the nature of an entity) which is the negation 
(apohana) (of all else that it is not,) although it is all subsequent to the time of (its 
direct) experience, even so manifests as one with its (immediate direct) experience by 
ignoring (apahastana) that subtle difference in time, so that the experience is also 
associated with (its) object (artha) such that (it accounts for the) notion (abhimàna) that 
“I am experiencing this now”. Otherwise, (if that were not so, then we would have to 
accept that) ‘all thought (vikalpa) is recollection’. If one were to consider that that is in 
fact so, then when an experience is taking place and the experience which is that to be 
ascertained (sádlya) is not firmly in place, how could the reflective awareness of that as 
having been established be possible such that “I experienced (this in the past)?" Nor (is 
it the case that) the difference in the time is a mistake (that occurs) when no reflection 
on temporal distinction takes place, because temporal distinction is not (objectively) real 
(avastava). We say that the real nature of a thing is as is the reflective awareness (of it). 
Thus, the venerable (bhatta) (Buddhist idealist) Sankarananda says ‘thought constructs 
induce experience’, in order to criticize Dharmottara (who says) ‘therefore an entity 
(vastu) (the true nature of which) has been established cannot be described thus (just as 
it is).’ (The word) ‘thus’ (in this statement) indicates that the notion is a product of the 
mind (manas), which is outside one’s own (immediate) experience. The (Buddhist) who 
maintains (the view that reality) is a stream of self-illuminating awareness is incapable 
of establishing that there is a separate independent condition that is continuously giving 
rise to ongoing experience. Hanging onto a blade of grass by (maintaining) this (view), 
he needs help. So let this suffice.’ IPVv vol. 2 p. 16. 
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yad vikalpanapeksatvasapeksatve nijatmani | 


The fact that consciousness is independent within itself of thought 
constructs (and perceives the nature of things directly reflected within itself 
or else) depends upon them (in order to discern its objects as specific 
particulars differentiated from others and itself) is only this movement to 
and fro (vibhrama) (between its) state of purity (nairmalya)' and its 
opposite. (183cd-184ab) 


In this way, exponents of all views have established that in the course of 
the business of daily life (vyavahdra) etc., consciousness is dependent on 
discursive ideation (vikalpa). In order to clarify (that) once (that dependence) is 
abandoned, (consciousness) is (realised to be essentially) independent of 
discursive ideation, 5 he gives an example: 


FAR ferait faepesreseféramp 122% I 


nisithe ‘pi manijfiàni vidyutkalapradarsitün | 184 ll 
1ams tàn visesári$ cinute ratnanam bhüyasam api | 


(In fact consciousness always discerns its object directly, 
independently of thought constructs, just as a skilled jeweller) who knows 
jewels,’ even in the dead of night, discerns the particular qualities of even 


1%? [n the next two verses, Abhinava explains what he means by the ‘purity’ or mirror- 


like ‘translucency’ of the aspect of consciousness that is free of thought constructs. 

1% | variously translate ‘vikalpa’, according to the context, as ‘thought’, ‘notion’, ‘idea’, 
‘ideation’, ‘discursive ideation’, and ‘determinate representation. 

1061 See below, 1/229ab (1/229cd), where. what is meant by ‘a skilled _jeweller’ 
(conversely, cf. the expression ratnatattvam avidvan in T2089) The jewel, we are told 
below, is the pure Self (4/111cd-113ab). Abhinava is referring here to the intuitive 
foundation of perception which, free of thought constructs, perceives the nature of its 
object directly. Not only is this pure cognitive consciousness the epistemic foundation 
of all empirical knowledge; it is also the manner in which the Divine Means 
(Sambhavopáya) operates. The expert jeweller recognizes the value of a gem in an 
instant (cf. 4/239). Similarly, the practitioner in the Sambhava state perceives the true 
nature of things as manifestations of consciousness, that is, as the effulgence (sphurattá) 
of his essential Siva nature, in the flash of the initial moment of perception. If the 
jeweller is less skilled, he cannot manage to know the value of a gem just at a glance; he 
needs time to look at each gem carefully, and must think for some time in order to 
assess its value. Thus, he is cast into the sphere of thought, like one who practices in 
Saktopaya. There thought is gradually purified until it merges in the state of certainty 
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a large number of gems that are illuminated (for just the very short) span 
of time of a lightning flash.” (Similarly, the man of knowledge grasps the 
nature of the object in the flash of pure awareness that precedes the 
formation of thought constructs, as one with his own conscious nature). 
(184cd-185ab) 


A (skilled) jeweller comes to know, by virtue (of his) superior (and 
abundant) experience, the very subtle, mutually distinguishing features *of even 
a large number of gems', even in a limited (amount of) light that lasts a short 
time, without (having to) determine (them) (avasaya). It is because of this that 
he possesses (the capacity to) discern (viveka) that “this (gem) has little (value), 
this one a lot, and this (other) gem (compared to) that one also is very valuable 
(mahadratna).” 


free of thought, when it reaches the highest degree of clarity (see 1/229ab-229cd 
(1/229cd-230ab)). 

"** The same example is given by Bhartrhari, the philosopher of language, in his 
Vakyapadiya (1/35). There it serves to illustrate how the pratibhà which is the capacity 
to understand language, operates by gras ping meaning in an instant, without intervening 
ratiocination, Thus, those who know a language well can grasp the meaning of a word 
or statement in an instant, whereas others require practice to do so. If we are right to 
identify Bhütirajatanaya (the ‘son of Bhüti ^), to whom Abhinava refers as one of his 
teachers (37/61ab (37/60), as Helaraja who wrote an important commentary on it, 
Abhinava may have studied it with him. Whether this is correct or not, it is remains 
possible that his lost ‘Prakiranakavivarana’ may have been a commentary (vivarana) 
on parts of the third chapter of Bhartrhai Vakyapadiya that goes by that name (Gnoli 
1999: intro. p. 78). A variant of this verse is found in the MVV (1/179). There instead of 
niSite ‘pi manijfani ‘(a skilled jeweller,) who knows jewels even in the dead of night’, 
the reading is ratnatattvasphutaprajfio ‘one who has a clear (and well-developed) 
knowledge of the true nature of gems’. 

As is the case in Abhinava’s works on Trika prior to the Tantraloka, there is no 
reference in the MVV to Sambhavopaya. Even so, the state was well known to him. 
There this verse, along with two that follow, serve to illustrate with examples how Siva 
can be realised in an instant by those who, well-practiced, can know ultimate reality 
spontaneously in an instant. He writes: 


“A person who (is) at one (with the music) (tanmaya) experiences the beauty 
(vaicitrya) in a large number of notes applied by a dexterous touch (arranged) in a single 
extension (of musical sound) on the vina. One whose sense of hearing has reached the 
highest limit through (rigorous) training, tranquil (without effort), knows the notes of 
that (melody) and (can) even (judge) whether the microtones are lower of higher. May 
this suffice! In this doctrine of nonduality this (etad) is established without effort: even 
when duality appears, reality is nondual.’ 180-182. 

Even in a system that rests entirely on duality (like Patafjali's Yoga), this is 
clearly established. Patañjali, for instance, states in the chapter with the name “magic 
power’ that ‘everything is also known by intuitive knowledge’. And it is also stated by 
me in this work (arra) that in the first opening of intuition (which is consciousness 
itself) and undivided, there is (sthita) an appearance (udaya) of the fruits of all 
perfection in the form of a vibrant emergence (sphuratta) of everything. MVV 1/183- 
185ab Partly Hanneder’s translation. 
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What is the reason (nimitta) here for the superiority of his experience, 
by virtue of which he can determine the nature of an entity, even independently 
of thought? (In response to this question,) he says: 


Thes facade qdreumrawmest 1 ecu 1 
aheratart sere | 


nairmalyam samvidas cedam pürvabhyasavasàd atho | 185 || 
aniyantresvarecchata ity etac carcayisyate | 


Now," as we shall explain later, (the ability to discern) this purity 
of consciousness (nairmalya) (which precedes"" and is the basis of all 
thought that apparently sullies this purity) is achieved by previous practice, 
or likewise, by the Lord's unrestricted will. (185cd-186ab) 


(By) *previous practice' (is meant practice) in another (past) life. Thus 
‘we shall explain later,’ for example in Chapter Thirteen (in the context of the 
teaching concerning the descent of the power of Siva's grace — Saktipata). 
This penetration is not only of three kinds, insofar as there are also 
other, secondary kinds, Thus, he says: 


Varieties of Gradations and the Trika Triad 


"TEST STET aaa Wf 1 eck |i 
qenfedsisesregzswrerfirafun: | 


paficàsadvidhatà casya samávesasya varnità | 186 ll 
tattvasattrimsakaitatsthasphutabhedàbhisandhitah | 


Fifty varieties of this penetration are described (in the 
Malinivijayottara-tantra) in accord with (how) these (three) clearly apparent 
categories (bheda), located amongst the thirty-six metaphysical principles 
(tattva), are discerned (and conjoined together) (abhisandhitah)."* (186cd- 
187ab) 


10 Read atha for atho at the end of the line. 

1%? The point is that the one Sambhava penetration includes the Empowered and 
Individual. Thus, the Divine Means includes the other two categories of means and so 
‘precedes’ them as their basis. 

"68 Verses 1/186cd-196 are essentially a commentary on MV 2/17-19, quoted by 
Jayaratha here. The series of penetrations are meant for yogis who penetrat the fifty 
realities listed below in a progressive upwards ascent, by contemplating, conjoining and 
absorbing them one by one into their subjective consciousness to finally penetrate into 
and be penetrated by pure Siva consciousness. The more advanced yogi may also reach 
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(The fifty varieties of penetration are) ‘described’ in the Sripirvasastra 
(i.e. the Malinivijayottaratantra). As is said there: 


ʻO fair faced lady, penetration by Rudra’s power is described 
(paripathyate)"? as being of five kinds. (These are the penetrations) of 1) the 
gross elements, 2) the metaphysical principles, 3) the Self, 4) Mantra, and 5) the 
power of the Lord." The one called elemental is here of five kinds and the 
next one thirty. The one called the Self is said to be of three kinds, and the one 
called Mantra, ten kinds. Again, one should know that in reality the one called 
Power is also of two kinds. (Thus,) this penetration is said to be divided into 
fifty kinds." ! 


The cause here (of these forms of penetration) is the synthetic 
contemplation (anusandhàna)"" of the ‘clearly apparent categories’, that is, 
types (prakdra) that will be described (further ahead, consisting) of the Person 
and the rest, that are amongst the thirty-six principles, and the principles 


the same goal by traversing groupings of them of them, especially the Trika triad, to 
which the next verse refers. See commentary to the following verse for an enumeration 
of the fifty divisions. In Chapter Three, verses 274cd-28lab (274-280), Abhinava 
presents these 50 samávesas as equivalent to the fifty forms of reflective awareness 
(parámarsa) that constitute the recognition of the plenitude of AHAM of Bhairava, who 
is the true nature of the liberated soul, realised through the perfection of Sambhavopaya. 
' Read with the printed edition of the MV, paripathyate for nanu caryate. Just before 
this passage in the MV we find a brief description of the five corresponding signs of the 
descent of Rudra's power MV (2/14 ff.). See below, 3/293ab (3/292), 13/117cd-120ab, 
214-216. 


ti- to means ‘the Lords of Mantra 
tion of the MV. I follow Jayaratha 
—mantresasakti- to be ‘Mantra and the power 
of the Lord’, although the expression akti is not at all common. Thus, in Jayaratha's 
commentary to the next verse, he explains the ten aspects of Mantra (which he calls 
Vidyà) as ten phases of the utterance of Mantra. 

1! MV 2/17-19. The MV continues saying that these fifty are of three basic types, and 
then goes on to present the definition of the types of penetrations in the verses quoted 
above in 1/168-170, of which what follows is essentially an explanation. Thus, 
Abhinava has reversed the order of presentation again in this case as well, not just that 
of the three major penetrations. 

"7^ | translate the term ‘abhisandhi’ and its cognate ‘anusandhana’ as ‘synthetic 
contemplation’. It is derived from the root sandh in the sense of ‘conjunction’ or 
‘coming together’, So ‘abhisandhi’ and ‘anusandhana’ also denote the process of 
unification or conjoining together. In this case, principles and powers are conjoined in 
the contemplative absorption brought about by the penetration that corresponds to them. 
The double meaning of these terms is exploited extensively in the Sivasitra, where the 
term ‘(anu- / abhi-) sandhana’ appears several times. For example, in sūtra 1/6 — 
"Sakticakránusaridhüne. visvasamharah. Two translations are required to cover the 
original sense thus: *when contemplating (and fusing together) the Wheel of Energies, 
the universe is withdrawn’. Cf. also $Sü 1/20 — saktisarndhane Sarirotpattih, in this case 
the emphasis is reversed ‘when the energies are fused together (and contemplated.) the 
body comes into being." 
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(themselves), that will be explained individually (further ahead in Chapter 
Nine). 
He (now) describes this division (of the metaphysical principles): 


REG Asa ATT 1 ecu d 
sreitfrsmarsae reete: mU | 


etat tattvantare yat pumvidyasaktyatmakam trayam | 187 Il 
ambhodhikasthdjvalanasamkhyair bhedair yatah kramat | 


This is so because the three, namely, the Person (Nara), Knowledge 
(Vidya) and Power (Sakti), that are amongst these (thirty-six) metaphysical 
principles (and span them), are of four, ten and three different kinds 
(bheda), respectively. (187cd-188ab) 


(To complete the sense,) an addition (adhyahara) (is required, namely, ) 
‘and they are separate from that (series of thirty-six principles). 

1) Thus, there (in that context, it is said concerning the principle of the) 
Person (puris): ‘this Self is of four kinds’. In accord with this dictum, it is 
divided into four kinds, characterized as (the four kinds of perceivers called) 
Conditioned (Sakala), Di: 


2) Similarly, mantra (vidya) is divided into ten divisions (bheda), "^ 
namely, the letter (varna), the Point (Bindu), Half Moon (Ardhacandra), the 
Obstructress (Nirodhini), Sound (Nada), the End of Sound (Nàdanta), Power 
(Sakti), the Pervasive One (Vyapini), the Equal One (Samana), and the 
Transmental (Unmana).'°”” 

3) Similarly, Power (Sakti) is divided into three divisions, which are (the 
powers of) will, (icchā), knowledge (jfiana) and action (kriyd). 


107 The three principles of the Person, Knowledge and Power constitute one of the triads 
(trika) that are characteristic of the Trika (‘triadic’) teachings. Jayaratha ying that, 
just as additions generally need to be made to the aphorisi sūtra) of Panini’s grammar 
for them to make sense (a practice technically called adhyahdra), similarly here we need 
to add the statement that these three principles ‘are separate from that (series of thirty- 
six principles)’, in the sense that they are principles in themselves. 

1074 The printed edition of MV 1/22c reads jrieyas for hy esah. 

'S There are three kinds of pure perceivers above Maya, namely, Mantras, 
Mantre$varas and Mahamantresvaras. These are the perceivers of the thirty-three 
principles ending with Sadasiva (see above, 1/77ab-80ab (1/77-80) and notes). Thus, 
they include the penetration of the five gross elements and that of the remaining 
principles which, along with four pertaining to the Self, mentioned in the citation from 
the MV in the commentary to the previous verse, together make thirty-seven. These, 
along with the ten pertaining to Vidya (called Mantra in the citation) and the three 
pertaining to Sakti, together make fifty. 

!* These are the phases of OM and seed-syllable Mantras on the same model, both their 
audible phonemic sound (varna), which is the first division, and the following nine 
above the level of their audible sound. 

107 See Appendix to this chapter. 
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Why has this group of three principles been taught separately? With this 
doubt in mind, he says: 


faea aadA d: IgE di 
Tae We. fri fo | 


punavidyaSaktisamjfam yat tat sarvavyapakam yatah V 188 || 
avyapakebhyastenedam bhedena ganitar kila | 


The three called the Person, Knowledge and Power pervade the 
entire (series of thirty-six metaphysical principles). Thus, they have been 
reckoned apart from the other (principles), which are not pervasive.'"* 
(188cd-189ab) 


(These three principles differ from) the other (principles), *which are 
not pervasive', (namely, those) that are pervaded (by these three). The 
pervasion of the Principle of the Self (aka the Person) (extends the principle of 
Earth) up to Maya, that of the Principle of Knowledge (from Maya) up to 
Sadasiva, and that of the Principle of Power (from that reality level) up to diva 
As is said: *(Their) pervasion (extends) progressively (from Earth up to) Maya, 
(from that reality level up to) Sadagiva, and (finally) right up to Siva. "° 


1078 These three pervade the metaphysical principles, whereas the latter do not pervade 
each other, and so, differing from them in this way, they are reckoned separately from 
them, even though they are constituted by them. 

' Read ~prantavyaptir ity anukramat for -prüntavyàptri nanu kramát. 

Cf. tattvatrayarh param khyatam aparam cádhvamadhyagam | SvT 4/403ab 
commentary: parari suddhütmonmanáparasivarüpar yat tattvatrayam praküsitam, yac 
cáparam sthülam adhvamadhyagam iti 
paficamapatalabhàvitattvabhuvanüdhvadiksümadhye máyüsadàsivasivantavyaptyà 
dtmavidyasivakhyam tattvatrayam 


‘(A group of) three principles is said to be supreme. The inferior one is in the 
midst of the Path.' (SvT 4/403ab) The supreme has been revealed to be the triad of 
principles consisting of the Pure Self, the Transmental and Parasiva (Knowledge), 
whereas the inferior one is gross and is in the midst of the Path. This is the triad of 
principles called the Self (atman), Knowledge (vidya) and Siva that pervade (the 
principles up to) Maya, Sadāśiva and Siva respectively in the midst of the initiation by 
means of the Path of the Worlds (bhuvanadhvadiksa) that will be (taught in) Chapter 
Five... 


tritattvarh yat param proktam tena cápürità tanuh | 4-406 ll 
parádisaktitrayamayena atmakalpenetyarthah V 406 Il 


"The body is filled with that which is called the supreme triple principle." 
(4/406cd) The meaning is that (the body is filled) with that which is conceived to be the 
Self, consisting of the three powers, Para and the rest. 


etac ca tritattvarh yasmad adhvátitam samanantam atikramya sthitam tasmat param 
tattvam, yat tu mayasadasivasivavyaptya tad apara yasmad adhvamadhyagam, ata 
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This (triad) is not only separate from the other (thirty-six) principles, 
rather (they are) also (separate) from one another. He says this: 


aaea AASA wq £29 


asuddhisuddhyamánatvasuddhitastu mitho ‘pi tat |l 189 Il 


They are also mutually (related and yet distinguished) as (the 
Person, which is the principle that spans) the impure (principles), 
(Knowledge, those) in the process of being purified (and so are pure-cum- 
impure), and (Power, the one that) is pure. (189cd) 


The Person is ‘impure’ because (the principles up to Maya he pervades 
and with which he is identified) consist of duality (bheda). Knowledge is ‘in the 
process of being purified’ because (the principles above Maya, from Pure 
Knowledge (suddhavidya) up to Sadasiva, which it encompasses and with 
which it is identified,) consist of unity-in-diversity (bhedabheda). Power is 
‘pure’ because it consists of oneness (abheda). 


eváüparenütmáditattvatra; 
apara sā tanuh sthülà 


yena dharadeh Sivantasyantahkrtatvat tad àrabdhà ---- 
misattattvakalpità | iyam punah ---- 


And that triple principle (extends) beyond the Path, it abides (in its place,) 
having traversed beyond the end of the Equal One, and so is the supreme principle. 
Whereas that which, pervading (the principles up to) Maya, Sadasiva and Siva is the 
inferior one, and so is ‘in the midst of the Path’. Thus, the inferior one, consisting of the 
three principles of the Self and the rest, internalizes (within itself) (the principles) 
beginning with Earth up to Siva. Having done that, that gross inferior body i: 
from the thirty-six principles. Again, (concerning) this (it id): 


tattvatrayam param yac ca sarvatattvadhvavarjitam V 4-407 Il 
tena capüritasegam sa tattvüdhvaparà tanuh | 


samastüdhvátikrántam yat Suddhatmaditattvatrayam | tenoktasatattvenüsesam krtvā 
üpürità sarvütmatübhüsanena vyüptà ya  prakrüntà nādaśaktyātmā tanuh sā 
tattvadhvanah sakasat para prakysta \\ 407 I 


‘Everything is filled with the supreme triad of principles, which is devoid of all 
the Path of the principles, and that is the supreme body of the Path of the principle.’ 
(SvT 4/407cd-408ab) 

The triad of principles (consisting of) the Pure Self etc. is beyond the entire 
Path, and so is said that, having fashioned everything along with (its fundamental) 
reality (tattva), the body is ‘filled’ (with everything), that is, pervaded by manifesting as 
everything, is the power of Sound (nàdasakti), which (issuing forth) from the Path of the 
Principles is ‘supreme’, that is, most excellent.’ 

1080 The division of the thirty-six principles into three in this way is to make practice 
easier for those who are more developed. This takes place at least on two levels. One is 
ritual. The realities or aspects of the one reality, like forms of the Deity, attendant 
deities, their consorts, varieties of supernatural beings, accomplished yogis, teachers and 
more, all have their corresponding mantras. Ritual, whether performed externally or 
imagined in various ways to take place within the body, is essentially, from this 
perspective, the actualization of these realities — worlds, principles, cosmic forces — 
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Surely (one may ask,) agreed that this is so, but what is the reason for 
mentioning the gross elements separately? With this doubt in mind, he says: 


The Five Elements 


yaaa Beas: d 
qernürgempnmmemem ua fü 1280 0 


bhütüny adhyaksasiddhani karyahetvanumeyatah | 
tattvavargat prthag bhütasamákhyàny ata eva hi || 190 || 


(The existence) of the gross elements (bhūta) is proved by direct 
perception, and so they are classified separately from the (other) group of 
principles (tattva), (whose existence) can only be inferred by (their) effects, 
(of which they are) the cause (kdryahetu). (190) 


The gross elements are proved to exist to this extent by direct 
perception. This is why they are taken up (and treated) separately from the other 
metaphysical principles, which invariably can only be inferred (to exist, and are 
not perceived directly). He says that (by declaring that for this reason they are 
classified separately, apart) ‘from the (other) group of principles (tattva) 
(whose existence) can only be inferred by (their) effects, (of which they are) 
the cause (karyahetu)’. In this way, here (in this context,) the gross elements 
are the preceding causes (of their effects) because, as they are insentient, they 
are associated with innumerable (material entities) such as jars etc. This is the 
inference. In accord with the dictum that ‘the gross elements (come) from the 
subtle ones . . .’,'"*! their cause is (the group of five sensations, which are) the 


through their corresponding Mantras, so that they can be worshipped as parts of a 
cosmos, and the divine beings who reside in it are all sacred and sanctified as 
emanations and thereby extensions of Deity. The Mantras are all these things even as 
they are the means by which they are worshipped. Arranged in layers, spreading in all 
directions along the vertical axis mundi, the parts and divisions of this sacred cosmos 
are naturally and systematically ordered. Each layer pervades its own worlds, beings, 
principles etc. The layers themselves are also included within the pervasive spheres of 
more extensive and encompassing principles and forces. Accordingly, their Mantras are 
more inclusive, and their utterance pervades more extensively. In this way, just three, 
that is, the Mantras of the Self, Vidya and Siva, pervade all of them. 

Viewing the gamut of reality from the perspective of consciousness is, 
insight, as the Kashmiri masters do, the principles are aspects of the scintillating 
manifestation of the cognitive activity of consciousness. These unfold as phases of this 
activity ranging from the oneness (abheda) of pure Siva consciousness, through to the 
unity-in-diversity (bhedabheda) of the sphere of Sakti, and the duality of the sphere of 
the individual Self (atman). 

"" Svüyambhuvasütrasamgraha 33/10a. The whole line reads: tanmatrebhyas ca 
bhiitani sarvari ca kramaso ‘srjat | ‘the gross elements (come) from the subtle elements. 
(He) emanated everything gradually (in due order)." 

The subtle elements are the five sensations perceived by the senses, namely, 

sound, form, taste, smell and touch. These sensations combine in various ways to form 
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subtle elements (tanmátra) (whose existence) can be inferred from their effects, 
namely, the gross elements. Similarly, by this same (kind of) inference, one can 
infer (the existence) of the entire group of principles up to Maya.'” This will 
(all) be (discussed in Chapter Nine, that deals with) the Path of the Principles, 
and so there is (no need) to exert (oneself) here (further). Thus (in short, the 
existence of the gross elements (bhiita) is established (directly)) by perception, 
‘and so’ (they are classified separately). ^ 


the gross elements. Space, for example, which is the subtlest element, is generated from 
touch alone. Earth, which is the grossest, is generated from all five, amongst which 
smell is predominant. The reason is simple. It is generally believed that pervasive tactile 
sensation we have is of Space. Earth has a sound, form, taste, and touch, but above all 
has its own characteristic smell. The peculiar ‘materialistic idealism’ of the Sarnkhya is 
adopted with adaptations by most theistic schools of Sanskritic Hinduism, including 
both Vaisnavism and Saivism as a whole. It understands that the previous higher, more 
subtle principles, are the cause of the lower ones. Within the sphere of Nature, the series 
begins with the intellect, ranging down to Earth. Thus, reversing the order, one would 
expect the mind, including the intellect, to generate the senses and these, sensati 
from which come the gross elements. As we shall see in Chapter Nine, the pi 
below mind are emanated by the ego (aharikdra), the third of the three internal senses 
" The ‘subtle elements’ (ranmátra) are the five types of sensation perceived by the 
five senses, such as the form of an object by sight. They are inferred to exist as 
metaphysical principles in their own right, as it is through the sens: 
physical objects that, in this idealist view, they exist as objects within consciousness. 
The sensations in their turn, from this idealist perspective, exist because of the senses 
and so on, up the series of principles, as described in the following note. The principles 
up to Maya exist, according to their nature, within the sphere of objectivity, and so can 
be known objectively through inference and direct perception. In the sphere of the 
principles beyond Maya, objectivity is merged in various ways in the subjectivity of 
universal consciousness. Thus, these principles are known to exist through the exercise 
of the reflective awareness consciousness has of itself. This consciousness is not that of 
the individual soul, which is contracted and individual. The subjectivity of this 
consciousness, above the sphere of Maya, is not contracted by it and so is universal, not 
individual. 

"5! As we shall see in detail in Chapter Nine, the metaphysical principles (tartva) are the 
categories into which all the countless individual components of reality and the 
experience of it can be classified. For example, all solid physical objects, like jars, 
belong to the Earth principle, just as fluid ones to Water. Gross physical entities can be 
perceived, others cannot. These are the remaining components or factors that constitute 
experience. Travelling upwards, they are the five sensations or subtle elements 
(tanmatra), corresponding in the manner described in Chapter Nine to the five gross 
elements. These are the sensations perceived by the group of five senses, which is above 
them in the series of principles. They are sound (sabda) — hearing, form (rapa) — sight, 
taste (rasa) — tongue, touch (sparsa) — skin, and smell (gandha) — nose. Above them are 
the five organs of action: hands (pani), feet (pada), anus (payu), genitals (upasthá) and 
speech (vāc). Then come the three inner mental senses: ego (aharnkára), mind (manas), 
and intellect (buddhi). Above them is Nature (prakrti) and the individual soul (purusa). 
These twenty-five principles are those of the Sarhkhya. Agamic Saivism adds eleven 
above them. The six above the individual soul are related to its limitations. These are its 
capacity for limited action (kala) and knowledge (vidya), attachment (raga), time (kala) 
and the law of causal and karmic necessity (niyati). They are considered to be aspects or 
energies of Maya, which is the principle above them. The thirty-one principles up to 
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Surely (one may ask,) agreed that there is (good) reason (to consider) 
the gross elements, which can be proved to exist (directly) by perception, 
separately from the group of principles that can (only) be inferred to exist. 
However, (the question remains,) why should it not also be the case with the 
gross elements (surely, are they not also inferred to exist)? With this doubt in 
mind, he says: 


"eisdiferereenirei yates fe |i 
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(The gross Elements are called ‘bhiita’, meaning literally ‘existent’, 
because) an ‘existent’ is that whose true nature is perceived by 
everybody, and they know that to be the case here with four (of the five 
gross elements), along with space (avaka§a) (as the fifth). (191) 


(The gross Elements are called ‘bhita’, meaning literally ‘existent’ 
because) an ‘existent’, which is the very domain of (true) existence (sattaya 


Maya are called ‘impure’ (asuddhatattva), because they are all within the domain of 
duality (bheda) in which individual perceivers and agents are related to their objects as 
separate multiple entities. This, we have seen, is the sphere of the principle of the Self 
(ütmatattva). The following principles are Pure Knowledge (suddhavidya), Ivara, 
Sadasiva. Sakti and Siva. The universe emitted by Siva through His Sakti is experienced 
in various ways to be one with the perceiver in the first three of these principles. The 
universe exists at these levels in a subtle form, just enough to be experienced as one 
with Siva’s universal and transcendental consciousness. Thus, this is the sphere of unity- 
in-difference (bhedabheda), which is that of the Principle of Sakti. The thirty-sixth 
principle beyond that is Siva, Who is pure transcendental oneness. This is the sphere of 
nonduality (abheda) which, after the Principle of the Self and Sakti, is the third, the 
Principle of Siva. Beyond these thirty-six, that are common dualist Siddhanta but 
understood here in a nondualist perspective, there are said to be two more. The thirty- 
seventh is Bhairava, also called Paramasiva, Who is both immanent and transcendent. 
Above that is the thirty-eighth principle, which is the Inexplicable. This is necessarily 
the last one, because any attempt to define it leads down to a lower one (see below, 
11/21-23ab). 

All the thirty-six principles, arranged in this sequence and groupings, form a 
causal chain such that the immediately preceding group is the cause of the succeeding 
one. This is the reverse of what one would normally think is the case. The five gross 
elements are products of sensations, these of the outer senses, these of the inner senses, 
these of Nature, and that of Individual Soul whose contracted state of consciousness is a 
result of Maya and its five attendant principles. Maya is a product of the higher ‘pure’ 
principles. Thus, as the higher principles generate the lower, the upper end of the chain 
is the ultimate uncaused cause of everything. The gross elements, which is the last group 
in the descending series, are directly perceptible, whereas the others, that is the 
principles above them, as our text says, can only be inferred by their effects. 

i% Abhinava plays on the double meaning of the word ‘bhita’, which means both 
“gross element’ and ‘existent’. 


372 CHAPTER ONE 


gocaram eva), is said to be that which is perceived as it truly is by everybody, 
(both by) the learned and those who are not, alike. An ‘existent’ (bhüta) is true 
(not false), and that is true concerning which there is no difference of opinion by 
anybody at any time. Those who are not learned do not perceive (the nature of 
anything) when it is an object of inference to that extent (tavat), whereas those 
who are learned, even though they do perceive it, disagree in many ways with 
one another (as to what it is), and so there (in that case), it is even possible that 
(it can be considered to be) unreal. This is the point (Abhinavagupta is making). 
(The word) ‘and’ (means ‘and so’) for that reason ‘everybody’ ‘knows’ that 
the ‘four’ ending with Air, along with ‘space’, which is (so called) because it 
gives space, that make up the group of five (gross) elements beginning with 
Earth, (possess) the ‘condition’ of a gross element (i.e. is truly existent) because 
(its) ‘true nature is perceived by everybody’. Thus, it was rightly said that ‘so 
the gross elements (bhüta) (are classified separately). 

In this way, elemental penetration (bhautavesa) is of five kinds and the 
penetration of the Self is of three kinds. One should include just one of the 
divisions of the (penetration of) the Self, that is, the principle of the individual 
soul, amongst the (series of) metaphysical principles; otherwise, there would not 
be (the required) thirty (forms of) penetration of the principles." Vidya, as was 
said before, is in its universal (common — sámanya) aspect, Mantra, and as such, 
ten kinds of penetration pertain to it. In (its) specific aspect, it is reckoned 
amongst the (pure) principles in the form of the Mantra, Mantreśa and 
Mantramahe$a subjects (who are the perceivers in the principles of Pure 
Knowledge, I$vara and Sadasiva, respectively). In the same way, having placed 
one division of (the principle of) Power amongst the (thirty-six) principles (as 
the principle of Sakti), (this) penetration is of two kinds. In the case of iva, He 
is Himself what is to be penetrated, and so no penetration (takes place) there (in 
that case), because His nature is the supreme nondual (reality) (paramadvaya), 
with respect to which the distinction (bheda) between the ‘penetrated’ and the 
‘penetrator’ is untenable, and so it is rightly said that ‘the penetration of 
(Rudra's power) is of fifty kinds’, 

Surely (one may ask,) was not the nature of (the penetration of) the 
Elements and the rest described in the Málinivijayottaratantra after an initial 
declaration that the five kinds of penetration of Rudra's power would be 
discussed? (How can that be?) Thus, (in response to this question,) he says: 


TRUTH: TSM T] TAT | 


'S The fifth element akasa — variously translated as ‘space’ or ‘ether’ — gives space — 
avakdsa — to the entities made of the other elements. 

10% Above, 1/190d. 

107 Above we were told that the Person is of four kinds, corresponding to four types of 
perceivers (see 1/187cd-188ab). Now Jayaratha points out that the penetration 
corresponding to it is of three kinds, as the Person is also one of the metaphysical 
principles (tattva) and so is not counted separately. Similarly, above we were told that 
Sakti is of three kinds, but there are only two corresponding penetrations; the third kind 
of Sakti is the metaphysical principle, that is, reality level. 

10S See above, 1/186cd-187ab. 
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Surely, (one may ask: the Malintvijayottara) is expounding the five- 
fold penetration of Rudra’s power,'** so what occasion is there to describe 
the penetration of the Elements and the rest there (in that context)? If you 
were to justify this by saying that this (topic is discussed there only) 
incidentally (in the course of the main discussion, our response is that) 
people without (sensible) views and with tastes other than (ours) are not 
our own (people). (192-193) 


‘What occasion is there?’ (There is none,) because the penetration of 
the Elements and the rest is not a subject taken up for discussion. Talking about 
a subject that has not been taken up for discussion (aprastutabhidhana) occurs 
when, having begun (by discussing) something, one then talks about something 
else. Thus it is said: *what occasion is there to describe there the penetration 
of the Elements and the rest?’ Now, although a description of the penetration 
of Rudra’s power had been announced, this was discussed ‘incidentally’. This 
too is improper and so he says: ‘this (topic is discussed there only) 
incidentally’. If something is discussed in addition to that which does not 
(directly) concern (the main topic), when (the discussion of that) topic is (so 
well) under way that it has been virtually concluded, it is justified (by saying 
that) ‘this (topic) is discussed (there only) incidentally (in the course of the 
main discussion)’. But here (in this case), although the topic has been 
announced, but without having (gone on to) state the definition (of the subject) 
and investigated etc.,'™ all of a sudden the penetration of the Elements and the 
rest is discussed; how is this (discussion) incidental? In that case, as subjects for 
discussion (prameya) which are out of context are endless, does that mean that 
an ‘incidental’ (topic) would (involve) discussion of innumerable related 
subjects? So he says: ‘(people) without (sensible) views are not our own 
(people)’. 

Well, if that is the case, then what should one accept (to be the correct 
view)? 


! See MV 2/17-19 (quoted above in TÀv ad 1/186cd-187ab), according to which there 
are five types of penetration of Rudra's power (rudrasakti) into the elements (bhüta), 
the principles (tattva), the Self, the Lords of Mantra, and Power (Sakti). 

‘© Enunciation (uddesa), definition (laksana) and investigation (pariksa) of a topic are 
the phases in a formal presentation and discussion of a subject. See below 1/247ab 
(1/247cd) ff. 
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(We reply) that it is not said here (in this view), which is free of 
dualism, that the Elements are different from the Supreme Lord, as it is in 
the dualist scriptures. (194) 


'Here' (means) in (this) nondualist scripture, that is, the venerable 
Malinivijayottara, ‘That’ duality (is not our view). (Rather,) it is denied, in 
order to be free of dualism. 

And so, what is that? With this doubt in mind, he says: 


The Goddess as the Thirty-six Principles and their Divisions 


"armis: ast geet faz | 
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etavati mahádevi rudrasaktir anargalà | 195 Il 


As is this entire group of thirty-six (principles) and so too whatever 
else (may exist), such is the extent of the Great Goddess, Who is Rudra's 
power free of (all) restrictions. (195) 


(Whatever) ‘else’ (may exist), that is, the (various) types (of orders of 
existing things associated with) that (group of thirty-six principles), such as the 
world-orders and the like. (The Goddess) is ‘free of (all) restrictions’. The 
meaning is that because She pervades (all things, She is) not obstructed 
(pratihatà) (by anything). As is said: 


"This universe is Your Wheel of Energies as the perceived, perceiver 
and perception. Some (inscrutable higher reality) shines perpetually in the end, 
beginning and middle (between each of them) that is not completely separate 
from You (as are these three). °? 


'?' As everything is the Great Goddess, the objection is groundless, as the elements are 
not different from Rudra's power. Note that Abhinava is also referring in this way to the 
extent of the pervasion of the Sambhava penetration. 

1%? This verse is from a Krama text. However, the sophisticated idealist presentation of 
the twelve phases of the Wheel of Energies, that is, the Twelve Kalis, is evidence that it 
does not belong to original scriptural corpus. Its setting in the form of a hymn reinforces 
it. As the phases are twelve, the text postdates Abhinava. Indeed, it is not impossible 
that these are his words. 
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He corroborates (his view) with the purport (of the teaching) that is 
there (in the Malinivijaya): 
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Thus (this is the reason the Lord) described in the second chapter 
in this (Malinivijayottara) the omniformity of the Earth and the rest (of the) 
principles as having fifteen etc. subdivisions." (196) 


"Thus (this is the reason)’, because such (tdvat) is the unfolding 
expansion (sphdra) of Rudra’s power." (It is said) ‘in this’ the 
Málinivijayottara. As is said there (in the passage) beginning with: 


"The Earth principle is differentiated by the division of (seven) energies 
(sakti) and (seven) powerholders (Saktimat), and (so), along with its own nature 
(svariipa), it should be known to be fifteen-fold.’ And ending with: *. . . Siva, 
directly apparent, is not divided.''* 


' See MV 2/1-7ab. This division into fifteen is described in detail below in Chapter 
Ten. See especially 10/1-28, 97cd-186ab and notes. We have seen that there are seven 
types of perceivers, arranged in a hierarchy along the gamut of the thirty-six principles 
(see above, note 598). Each of these, according to its place in the series, has its own 
corresponding object, thus making fourteen divisions. The fifteenth is the ‘own nature’ 
of the two. Thus, as subjectivity develops and reaches the next higher stage of 
subjectivity, the divisions decrease two by two until only the *own nature' remains. As 
the higher levels are contained in the lower ones, which are their causes as potentials, 
and the lower in the higher, as their actualization, all of them contain all the others. This 
is their ‘omniformity’. 

104 MS Jh reads -sdratvat (‘because (such is) the essence (of Rudra's power)). MS N 
reads -sphuranavat and MSs T and D -sphuratvat, which means the same, namely: 
“because (such is) the pulsating radiance (of Rudra’s power)’. 

'* MV 2/2, 7cd. The latter is also quoted below in TÀv ad 10/188cd-192ab. The whole 
passage (i.e. MV 2/2-7), which is quoted below in TAv ad 10/3-5, reads: 


"The Earth principle is differentiated by the division of (seven) energies (sakti) 
and (seven) powerholders (saktimat), and (so) along with its own nature (svaripa), it 
should be known to be fifteen-fold . . . The subjects who are the possessors of power 
(are seven.) from Siva to the Conditioned (Sakala), and the wise say that the powers are 
(also) seven. Those who aspire to (their) respective fruits should know that, like the 
Earth, analogously, the aggregate of the various principles from Water to Nature, is 
divided into these (fifteen) divisions. In the same way, one should know that the 
principles from the Individual Soul up to the Force (of Obscuration) (kala) can be 
divided into thirteen aspects, the (savedya) Dissolution Deconditioned (subjects) 
(Pralayakala) into eleven, the same number in Maya (that is, apavedya Dissolution 
Deconditioned subjects), the Consciousness Deconditioned (subjects) (Vijñānākala) into 
nine, Mantra (subjects) into seven, Lords of Mantra (subjects) (Mantrega) into five, the 
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This will (all be described) in (Chapter Ten, which is concerned with) 
the division of the principles, so for fear of making the book too long, he has not 
gone into (this matter in detail) here. 

Surely (one may ask,) if this is (just) talk about the penetration of 
Rudra’s energy," what is (the use of discussing the) penetration of the 
Elements and the rest? Is this not the same defect? Taking into account (this) 
doubt, he justifies (this view), presenting an example by way of conclusion, 


The Empowered Means 
The Divine Attributes and the Purification of Thought 


sere AS goria, | 
Fiada qummp 11-286 I 


tasmád yathà purasthe 'rthe gunddyamsamsikamukhat | 
niramsabhdvasambodhas tathaivatrapi budhyatam W 197 \\ 


Therefore, just as any object which is in front of one is perceived as 
an undivided whole, by means of the partial (perceptions) of its qualities 
and the like, know that in the same way here also (the totality of reality can 
be grasped part by part)."" (197) 


Great Lords of Mantras (subjects) (Mahāmantreśa) into three, and that finally, Siva, 
directly apparent, is not divided." 
'° Read with MSs Ch, Jh, Ñ, T, and D: rudrasaktisamaveso "bhidhiyatàm for 
rudrasaktàv evam samáveso ‘bhidhiyatam (*. . . (just) talk about the penetration into 
Rudra's energy in this way"). 
"7 Abhinava is explaining how the Sambhava penetration and its corresponding state 
can be one and undivided, even though a series of penetrations of Rudra's (that is, 
Siva's) energy take place along the levels of the subjective and cosmic order. The 
model, as usual, is perception. The penetration of Siva's energy throughout the cosmic 
order is the manner in which He perceives and thereby generates it. Macro- and 
microcosm reflect one another within the mirror of consciousness, which generates their 
reflection through the perception of its own nature. Thus, if we examine the act of 
perception of even the most trivial object, we can understand how Siva's energy, the 
power of creative perception, operates in relation to the entire cosmic order. There are 
fifty penetrations in the first example and fifteen divisions in the second example. One 
could add many more ways of dividing up the cosmic order, for example, the thirty-six 
principles, 118 worlds, the five cosmic forces and, indeed, any of the countless 
configurations of energies and divine forms which constitute the many cosmic mandalas 
described in the Tantras. They are the parts of the Whole or, in this perspective, the 
qualities of the one conscious substance. Both are held together as the phases of the 
dynamism of a single unitary perception without compromising the multiplicity of the 
former or the unity of the latter. 

We have seen that the first moment of perception is the pure consciousness 
within which flashes the immediate direct perception of things in themselves as 
manifestations of consciousness. The second moment is one of analysis of this unitary 
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Just as a nearby object, such as a jar, by means of the manifestations 
(abhasa) of its aspects as, for example, that it is made of copper, is correctly 
perceived (as it truly is) in accord with its own specific nature (svalaksanyena), 
as (one) undivided and partless (whole,) consisting of the coming together of the 
manifestation of many universals (sdmdnyabhasa),'”* ‘in the same way here 
also' one should understand that the manifestation of all of Rudra's power (in 
its entirety) takes place by means of (its) parts, that is, (the penetration of) the 
Elements and the rest. 

Even if that is so, what of it? With this doubt in mind, he says: 
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perception through the conceptualization of the relative distinctions between its parts 
and qualities. When we look at an object, the example given here is a jar, we do not 
perceive it as a mass of sensations. We see a jar. This is because the analysis of the 
second moment is completed in the third moment of synthesis which, like the first 
moment, perceives the object as a whole in a state of consciousness which is free of 
thought constructs. In the first moment something is seen and a desire or intention ari 

to see it in detail, just as a man may like to see the limbs of a woman or a woman those 
of a man. From the universal level of intention, one descends to the individual level of 
analysis and then synthesis to finally rest again in the satisfied subjectivity which has 
perceived its object both part by part and as a whole, that is, with thought constructs at 
the individual (anava) and empowered (sakta) level and without at the level of pure Siva 
(Sambhava) consciousness. 

'®* Instead of ‘the manifestation of many universals’, one could also translate 
anekasdmdnyabhdsa- as ‘many manifestations of universals’. Thus, there are two kinds 
of ‘manifestations’ (übhása) manifestations of particulars (visasa@bhasa) and 
manifestations of universals (sámányübhaüsa). This means that according to this view, 
when we see a jar, for example, both that particular jar manifests in consciousness and 
its ‘jar-ness’. The latter is necessary because it is that which is represented in the 
corresponding thought construct, i.e. 'this is a jar'. If there were no universal jar to 
which the word ‘jar’ corresponds, each individual jar would have to be identified 
separately. There would be as many words for a jar as there are jars. Again, every object 
is made of parts, and these may be very many, indeed, an infinite number, The same 
consideration applies to the parts as to the whole. These too manifest both in their 
individual specific form (for example, the handle of the jar,) and the corresponding 
universal (in this example, ‘handle-ness’). Thus, in a sense, every thing that manifests 
consists of an aggregate of manifestations that are (as the totality of them) at once 
particular (to that manifestation) and universal. The same principle applies to the totality 
of existence. Indeed, the perception of every single thing when the practitioner is in the 
Sambhava state of consciousness is experienced as everything in this way. 
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Therefore, (there are) those who, by the purification of the flux of 
(their) thought constructs that takes place by having heard (and studied the 
teachings) (Sruta), attend with reverence (upásate) on the Supreme All- 
pervasive Lord, either in (His) entirety or part by part, by means of His 
(divine) attributes such as His (transcendence) beyond thought, 
permanence, majesty, glory or others. (All of these attributes) are equally 
(the Lord’s) power (in its entirety) and as such inhere (in one another). 
Thus, by the intensity (pafava)'” of any one attribute (such as ‘Lord Siva is 
eternal’) manifesting in its corresponding thought construct (repeatedly 
formed by reflecting on the teachings concerning His nature), (one) comes 
to rest at one with the possessor of (all of) them, Who is the totality of the 
flux (of all His divine) attributes. (198-200) 


‘Therefore’ — because one knows (the Lord Who is) the possessor of 
(all the divine) attributes by knowing just (one of His) attributes.!"" (One of 
them is) ‘permanence’, It is the state of stability (dhrauvya), which is eternal 
existence (nityatva). ‘Or others’ — these (other attributes not mentioned here) 
include, for example, (the Lord's) (all-encompassing) plenitude. They ‘inhere 
(in one another)’ because (they are all equally His) power, and so are one. This 
is the meaning. Some who, basing themselves on the process of purification of 
the flux of thought constructs that arise by having heard (ruta) and pondered on 
(cinta) (the meaning of the scriptures)!'"' and have as their object this or that 
specific (niyata) attribute (of the Lord), enter the Supreme Lord by means of all 
the powers mentioned previously or by just one (of His) powers. Once they 
have entered (into Him and been penetrated by His powers), with each of their 
individual thought constructs manifesting in accord with their own inner form. 
they have an ‘intense’ awakened consciousness of those powers, that 
attributes, whether specific (niyata) or otherwise (aniyata). Having entered into 
that, they ‘come to rest at one’ with the Supreme Lord Who is the possessor of 
(all) the attributes, that is, energies and ‘totality of the flux (of all His divine) 
attributes’. (This is) because He scintillates with an endless number of powers 


' Cf. the usage of this expression below in 1/260a (1/260b) and Jayaratha's gloss. 

11% Cf. above 1/65cd (1/66ab). 

10! On the triad — study (sruti), reflection (cinta) and contemplation (bhavand), see MV 
4/28 ff. and below 13/327. The purification of thought constructs by reflection on the 
meaning of the scriptures is one of the cardinal practices of the Empowered Means, as 
described below in Chapter Four. In this case, this takes place by cultivating thoughts 
such as ‘Lord Siva is eternal’ or ‘Siva is the supreme lord of the universe’, knowing that 
this is so because one has learnt it from one’s teacher and the scriptures. 
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and so (His) nature is full (and all-encompassing). The meaning is that they 
pulse radiantly as being of that form (and nature),!! 

Surely (one may ask,) why has it been said that an entity, though single 
(but) associated with many kinds of attributes, can only come to be perceived 
(pratitigocaribhava) as (a single) undivided (whole,) and not the other way 
around? In order to quell this doubt, he corroborates this (teaching by referring 
to an authority): 


ofan wa Afen, | 
ücivàn ata eva srividyadhipatir ādarāt | 
Thus the venerable Vidyadhipati' has said with reverence. (200ef) 


He quotes him: 
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*(O Lord,) if (perception,) born of the senses, were not to render 
Your inconceivable (avikalpa) nature into an object in (the domain of) 


' Eternity and the other divine attributes of Siva are aspects of His divine power — 


Sakti, at one with Him. They are not just attributes of Siva; they are Siva Himself. The 
experience of eternal existence, majesty or glory of Siva is the experience of Siva 
Himself. By meditating on Siva as one of them, for example, His glory, which is the 
Light that illumines and shines as all things, all His divine attributes are realized 
because He is. Awakening to the nature of one or more of these powers, the individual 
soul attains the Supreme Lord Who possesses them all and as such is the plenitude of all 
His powers that shine inwardly within Him as His inner powers — all aspects of His pure 
self-awareness. The experience of the totality of Siva as the single, undivided oneness of 
all His energies and hence all things, is fundamental to the practice of the Divine Means. 
Thus, the empowered state of contemplation of one of Siva’s attributes, recognizing it to 
be that of one’s own essential consciousness, leads to the recognition that all His 
attributes are those of consciousness, which is one’s own essential nature in the 
Sambhava state. 

113 Vidyadhipati wrote the Pramánastotra, also called Pramanastuti or just Manastuti. 
He also wrote the Anubhavastotra that Abhinava cites here. His works are quoted below 
in 9/173, 13/127ef-128 (128), 14/9cd-12 and in 17/115ab (where his name is mentioned 
as the author of Pramànastotra). Gnoli notes that it is also quoted by Ramakantha in his 
commentary to the Kiranatantra, vidyapada 1/9. 
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conceptualization (kalpana),""* the diverse perceptions that are sketched 
out within (consciousness) would not be clear experiences.” (201) 


If (direct) sensory perception (pratiti), which is free of thought 
constructs, ‘were not to render Your inconceivable (avikalpa) and also 
undivided ‘nature into an object in the domain of conceptualization', having 
taken as its support the duality (bhedana) which has as its domain each (of the 
many) specific attributes (of the Lord), then such ‘experiences’ ‘would not be’ 
(possible), The meaning is that they would not arise. (How are they?) They are 
‘clear’ and consist of manifestations of the nature of the bearer of the attributes 
(that arise) by means of (mukhena) the manifestation of (any) one of (His many) 
specific attributes. They are ‘sketched out within (consciousness)’ in an 
unclear form as ‘diverse perceptions’ (sarnvid) that have as their objects (the 
Lord’s) many secondary attributes. If (indeed) all experiences (anubhava) are 
present in (the one consciousness which is) the possessor of attributes because it 
is strewn (Gkranta) with all the attributes, then notions such as ‘that is a 
renouncer', (which) every single (perceiver) has, should be of three kinds. Thus, 
according to whether they are 1) due to his own (spontaneous) desire, or 
2) conditioned by a (particular) aim, or 3) due to (a person’s) skill, (a notion) 
would manifest within the possessor of the attributes by means (mukhena) of a 
specific attribute for each (individual) perceiver, not the other way around.'* 


'™ If one reads, as Gnoli does, kalpanena instead of kalpane na, as Jayaratha does, we 
get the meaning ensory awareness were to perceive Your inconceivable nature with 
(just one) act of the imagination . . .' Gnoli rightly considers this to be the better 
reading. Indeed, Jayaratha struggles to make the one he prefers yield good sense. 

!"5 This quote from Vidyàdhipati is set in Rathoddhatd which has eleven syllables each 
quarter divided as follows: -u | u u u | — u — | u -The metre and the content indicates 
that it is drawn from his Anubhava-stotra. Concerning Vidyàdhipati and his works, see 
Appendix concerning citations and sources. 

' These arguments apply equally to the perception of Deity as they do to any object, 
as they are all manifestations of the Deity's energies. Any entity possesses a number of 
qualities (dharma) or attributes. These may be primary or secondary. The ‘being’ or 
‘table-ness’ of a table are primary attributes, without which it would not exist as a table. 
Its colour, size and the like are secondary attributes. An object possesses finite qualities, 
whereas ultimate reality understood as deity, consciousness or the absolute, possesses 
non-finite qualities such as those listed in the previous verses. The nature of an entity 
both in its general (samanya) nature (for example, ‘table’) and in its specific nature 
(‘this green table’) is known through its attributes. The entity in itself is a manifestation 
of consciousness, that is, consciousness itself. It is known in the initial moment of 
perception, which is free of thought constructs. One could say that consciousness/deity 
knows itself to be such. This indeterminate perception is fundamentally neither 
objective nor subjective. Consciousness does not view itself as an object, in relation to 
which it is a subject. It simply ‘shines’ as pure and hence as all that manifests. Each 
manifestation is distinct, as a configuration of the energies which are aspects and forms 
of the one energy of consciousness, which is its essential nature. An entity is what it is 
and is known to be such by means of what it does or can do. A table can serve as a 
support. A cup can hold water. These capacities or powers it possesses are essentially 
aspects of its causal efficacy, that is, the effects that it can bring about. These include 
the changes in the eye when they are seen, or the hearing if they make sound. Thus, 
attributes and the possessor of the attributes are understood to be related as are powers 
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So, although He possesses an endless number of powers, it is quite reasonable 
that manifestation takes place within the Supreme Lord by (just) one power 
amongst them. 

This (view) is not only proved (siddha) by discriminative reasoning, but 
also by scripture. So he says: 


The Goddess, the Lord’s Powers and Attributes as Means to Realization 
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tad uktam Srimatangadau svasaktikirandtmakam | 

atha patyur adhisthanam ityády uktam visesanaih V 202 I| 
tasyam divi sudiptatma niskampo 'calamürtimàn | 
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The same is said at the beginning (of a chapter) in the venerable 
Matangatantra'” by (indicating various) distinguishing qualities of what is 
stated (concerning the Lord's sustaining ground) at the beginning (of this 
passage, namely,) *now, the Lord's sustaining ground (within which He is 
made manifest) consists of the rays of His own energies. (Thus it 


to the powerholder. Just as every manifestation and all of them together are the one light 
of consciousness, so too the countless configurations of energies are aspects and forms 
of the one power of consciousness, its freedom (svatantryasakti) to do any and 
everything. Thus, by knowing one power, all of them are known and so too the 
powerholder. This happens spontaneously in the state of pure nondiscursive 
consciousness. At the level (or one could say in the phase) of perception in which there 
are many perceivers engaged in knowing their object, they are differentiated and related 
to one another by their thought constructs as are the countless entities that populate daily 
life. These may arise in three ways. One is as spontaneously formed conceptual 
representations, with no specific aim or purpose. Another is to select manifestations and 
render them accessible to serve some purpose the perceiver may have. Or they may be 
simply imagined according to the subject's ability to do so. The two, that is, 
manifestation and its energies on the one hand, and the conceptual representation of 
them on the other, work together. This is possible only because the senses and mind, in 
the modality of thought, perceive the Light that manifests as it truly is, free of 
representations. 

! The expression srimatangadau could be translated as ‘in the venerable Matanga 
etc.’, but here Abhinava is quoting directly from it in a specific rather than a general 
way. Moreover, this passage does indeed come at the beginning of a chapter of the 
MPA. 
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continues): ‘(residing in this way) within that light (of His power, He) is 
well illumined by nature (sudipta), He wavers not and (so) possesses an 
immobile form. That same (power) is the supreme level (kdstha) (of 
existence), which, subtle and present in every direction (in space,) is nectar. 
(Every) obscuring covering completely destroyed, She is peaceful and is the 
intense delight within (that, which is nothing but) reality alone 
(vastumatra). Wise (sadhvi), without beginning (or) end, (She) is said 
metaphorically to be the iconic form (mürti) (of the Lord).’™® (202-204) 


The reality which is (the Lord's) ‘own rays of energies’ is ‘the Lord's 
sustaining ground’.'” This and (other such statements) refer ‘by (indicating 
various) distinguishing qualities’ to the (sustaining ground) that is 
distinguished (by them). This is the connected (sense of these verses). The 
reading: ‘now, the Lord’s sustaining ground consists of the rays of His own 
energies’ is that of the Lord's (own words). The author has altered the 
reading in order to present the experience (of the Lord’s energy,) which is 
such.'"'' In order to present these same distinguishing qualities, he has quoted 
(literally) from the Tantra, beginning with ‘within that’, and ending with ‘is 
said in a secondary sense’. 


108 MPA vidyapada 3/1-3ab. These verses serve to lend scriptural authority to the view 
that the supreme ty is illumined by one or more of its powers, which are its 
sustaining ground, and that the two are aspects of the one reality, metaphorically related 
to one another as substance is to its inherent nature or form. 

'1 Siva's energies are not only His sustaining ground; He is all of them and mani 
within them and is manifested by them. The distinction between Siva as the pi 
power and His power arises when individual aspects of the one energy are di: 
on the various levels of manifestation down to the physical, as the countless energies 
through which Siva manifests as all things. At one, they rest within His pure self- 
reflective awareness, which is the sustaining ground of His being as the knowledge He 
has of Himself. As the Light of consciousness, He is the collective totality of all that 
manifests, even as He transcends all the single things that are the energies of the rays of 
His Light. As the totality, He is the subject, sustained by all His energies. As individual 
things, He is each particular object, sustained in its being by its energies, which are the 
ground of its essential nature. 

1110 If I have understood correctly, the alteration Jayaratha is referring to here is a 
reversal of the order of the words of this line which. quoted by him, is also the 
reading of the printed edition, namely: atha patyur adhisthünam svasaktikirandtmakam. 
Abhinava quotes this line as svasaktikirandtmakam atha patyur adhisthanam, i.e. ‘now, 
that which consists of the rays of His own energies is the Lord’s sustaining ground.’ 
Jayaratha says that by this alteration of the word order Abhinava indicates that this is 
what the distinguishing features described in what follows refer to. The rest of the 
passage is quoted literally. Indeed, there are no variants with respect to the printed 
edition. Jayaratha, it seems, implies that Abhinava does not paraphrase the rest of the 
reference, as he tends to do when quoting, in order to underscore the agreement of the 
teaching here with that of the MPA, even though it is a dualist Siddhantagama. 

"U Read with MSs G, Ñ, T and D, read evarividhanubhavadarsanartham ‘in order to 
present the experience (of the Lord's energy) which is such’ for evar 
vidhyanuvadabhavadarsanartham ‘in order to show in this way that the procedure 
(taught in this Tantra) agrees in its general sense (with the teaching here)’. 


TANTRALOKA 383 


‘His own energies’, which (He alone possesses and are) not in common 
with anything else, are the ‘rays’ as (His attributes,) such as (His) oneness, 
luminosity, and endlessness. (They are) the ‘Lord’s’, that is, the powerholder's, 
‘sustaining ground’, which is the place where (He and all things) manifest. 
This is the meaning. Power alone is the means to know that. As is said (in the 
Vijfiánabhairava): 


‘Just as the directions and (their) divisions etc. are known by the light of 
a lamp and the rays of the sun, in the same way, O beloved, Siva (is known) by 
(means of His) power (Sakti).''? 


Thus, within ‘that’ power which is ‘luminous’, that is, shining, He too 
is properly ‘illumined by nature’; that is, His body is the Great Light (of 
consciousness). Thus, (He) *wavers not'. He is established in His own nature 
alone. If He were to fall from His own nature, which is the Light (of 
consciousness), all this (universe) would be blind. Thus, He poss s (yukta) 
an ‘immobile form’ which, made of the Great Light, is worthy of praise. Thus, 
as ‘within that’ (power) which is such, this is such (also), so ‘that same 
(power) is the supreme level (kastha@) (of existence), which is the 
transcendental state of rest. Thus, (that power is) 'subtle'. It is not possible to 
discern it (as some particular, specific entity,) because it is one with the supreme 
perceiver. Thus, the most excellent delight *within (that which is nothing but) 
reality alone (vastumdtra)’, that is, the supremely real nature, is its radiant 
effulgence. And in this way, by (its) excellence, (all) outer obscuring coverings 
have been completely destroyed by it without leaving any residual trace, and 
(all) duality (within it) has been completely stilled. This is the meaning. Thus, 
(that power) is *peaceful', that is, (Her) nature is (pure) consciousness alone. 
is the meaning. In the same way also (She is) present in all the directions 
ce), that is, Her nature is wonderfully diverse, because (She is) the 
universe which coi s of (all) mobile and immobile beings. That too is 
‘nectar’, (that is to say, She is) eternal and so is ‘without beginning (or) end’. 
‘Beginning’ and ‘end’ exist in what is impermanent. Thus, (She is) ‘wise’, that 
is, devoid of the impurities of defects such as impermanence and the like. This 
is the meaning. She who is such ‘is said metaphorically to be the (iconic) 
form’ of the Supreme Lord, Who is the possessor of (that) power, that is, She is 
secondarily described as being of that nature. This is the meaning. 

Surely (one may ask,) when a metaphorical ascription takes place, it 
must be possible to perceive that it is furnished with (all) three (factors), 
beginning with the exclusion (badha) (of the primary meaning, along with 
reason for it and its purpose). Is that the case here or not? With this doubt in 
mind, he says: 


Tata wmm a 


tathopacarasyatraitan nimittam saprayojanam | 


"'? VBh 21 also quoted below in TAv ad 3/105cd-106ab. Swami Lakshmanjoo: ‘Energy 
is the means by which you can understand and enter in the state of Lord Siva.’ (2002: 
19). 
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Such (as explained in the following verses) is the reason here, along 
with purpose of the metaphor." (205ab) 


The ‘reason’ (nimitta) is the cause due to which there is a metaphor. 
This is the sense. By referring there (in that context) to the possessor of power, 
(Siva’s) power, which is the primary meaning, is excluded, (to give way to the 
secondary one which concerns Him). And the relationship between them is that 
between the means (which is Sakti) and the goal (which is Siva). 

He says that: 
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tanmukhà sphutatà dharminy āśu tanmayarasthitih | 205 Il 
ta eva dharmah Saktyakhyds tais tair ucitarüpakaih | 
Gkaraih paryupásyante tanmayibhávasiddhaye \\ 206 ll 


(This metaphor serves to indicate that) the clearly apparent state 
(of Sakti) within the bearer of (these) attributes, which is the rapid 
(realisation of) the state of oneness with (Him), has that as its entrance 
(tanmukha).!"4 

These same (divine) attributes, which are called (Siva’s) powers, are 
venerated as each (of their many) forms, which are appropriate for the 
achievement of a state of oneness (tanmayibhava) (with Siva, who possesses 
them)."'5 (205cd-206) 


That power is the ‘entrance’ (mukha) which is the means (updya) (to 
realise Siva, the possessor of that power)."'* What is said to be (Her) ‘clearly 


113 [n the following verses up to 209, Abhinava will explain the reason and purpose for 
this metaphor, i.e. that Siva's energies are His iconic form. The point is that Siva's 
energies serve as a means to knowing Him just as knowing the parts of an objects are 
the means to knowing all of it. 

1114 Simply stated: when Siva's power is clearly manifest, the devotee experiences His 
divine attributes, that is, Siva's omnipotence, omniscience, permanence and the like. 
When this happens, the devotee instantly becomes one with Siva, who possesses them, 
and he realises that in reality they are the attributes of his own fundamental 
consciousness, which is his true nature. In this way, Siva's power — Sakti — is the means 
to realise Him. 

115 Oneness (tanmayibhava) with Siva is achieved through His powers. All forms of 
awareness should be realized to be manifest as differentiated aspects of pure 
consciousness. That is its radiant pulse (sphurarta). This is the recognition of Sakti 
through which one instantaneously recognizes one’s Self to be the powerholder, Who is 
none other than the Saktis themselves. When Sakti is realized, Siva is realized. 

116 T have translated the expression ‘tanmukhd’ as ‘the means to that’, which is its sense. 
But it literally means ‘the face of that (Sakti)’, and is an adjective which qualifies 
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apparent state’? (It is the clearly apparent state of the power of consciousness, 
which) ‘is the rapid (realisation) of the state of oneness.’ The intended sense 
is that when Sakti has been attained, Siva has been attained. This itself is the 
main purpose (of this metaphor). 


Thus, he says: 
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tatra kacit punah Saktir anantà và mitas ca và | 
aksiped dhavatasattvanyayad ditrantikatvatah | 207 Il 


Again, due to (its greater) proximity or distance (from universal 
consciousness,) a given power (may) encompass an infinite or limited 
number (of powers,) in accord with the principle that ‘Being’ (sattva) 
includes (every particular entity, while) the dhava-ness (of a Dhava tree 
includes only the limited number of existing Dhava trees).'""” (207) 


The powers may be ‘infinite or limited’, in line with the principle 
that ‘being’ (sattva) (encompasses every particular entity, while) the dhava- 
ness (of a Dhava tree extends to only the limited number of Dhava trees in 
existence)’. The only things that ‘dhava-ness’ includes are its own 
manifestations alone (that is, Dhava trees, that) are different from (those things) 
that are not Dhava trees. This is the condition (of dhava-ness, whereby) it 
includes (only) a limited number of things. However, ‘Being’, on the contrary, 
is present everywhere in (both) Dhava trees and (all things that are) not Dhava 
trees, and so it includes an infinite (number of) entities. Thus, (energies) that 
include a limited (number of) entities are ‘distant’ (from universal 
consciousness) because they are not present everywhere, as they are not 
pervasive, whereas those that encompass an endless number of entities are 
proximate to it because, pervasive, they are present everywhere. 

He (now) connects (what he has been saying back) to the main point. 


"sphutatà' — ‘the clearly apparent state’. That ‘face’, which is Sakti, is the means to 
se Siva. The shining of divine Light of Siva's consciousness with perfect clarity and 
lucidity is the experience of the instantaneous realisation of oneness with Him within 
Him. This shining of the Light is Siva’s divine form (marti), which is His power to 
shine in this way for those who are graced by the vision of Him. This is Siva’s face, the 
iconic form in which He is worshipped at the highest level. 

"7 See above, 1/66ab (1/66) ff., 1/90ab (1/90) and below 9/1-6. Cf. PTv p. 139: ‘That 
which by its absence (entails) the non-existence of something is thus (favat) its own 
nature, just as (conversely) the (essential) nature of the 'éirnsupa-ness' (of a Śirnśupā 
tree) is the ‘tree-ness’ (of that tree). That which has no nature of its own within the 
expansion of the fixed nature (of things), obscured by the Supreme Lord's freedom, 
does not exist without it, just as without ‘tree-ness’ (the existence of) Sirnsupa-ness is 
negated.” 
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Therefore, the (perfect) plenitude of one’s own nature, the 
luminosity (prakasatva) (of the Light of consciousness), the conscious nature 
and Bhairava’s state, (are each a divine attribute) that includes all the 
powers, because it pervades (them all). 

However, (the principles) beginning with Sadasiva can (only) 
include those energies that are below them, because there is no pervasion 
upwards. (Thus, the states of realization vary) according to the proximity 
or distance (from consciousness of the form) of worship (updsa). (208-209) 


‘The energies’ of the ISvara (principle) and the rest are ‘below’ because 
their nature is to pervade (the principles below them) and not pervade (what is 
above them,) starting from Sadāśiva’s state, (which follows on from that of 
perfect) plenitude (and is pervaded by it). (Those powers) which are close to the 
nature which is full (and all-encompassing) attain the full (and complete) fruit, 
which (includes both) worldly benefits and liberation. Again, when (their) 
nature is not full (and complete), (they) on the contrary (only attain a limited) 
incomplete state. This is (meant by) saying: ‘(the states of realization vary) 
according to the proximity or distance (from consciousness of the form) of 
worship.’ Moreover, it is for this reason that there is a difference between 
philosophies (darsana) (that is, some lead to a more complete state of 
realisation and others to a less complete one).!!'* 

Surely (one may object that the deity’s one divine) attribute (dharma), 
which is essentially universal (sémdnya) (and hence unlimited), manifests 
within thought in a limited way by the power of that (very) thought, and so there 
(in that case) it manifests within (the Lord Who is) the bearer of (that one 
universal) attribute (in a limited way) by way of that (thought). Thus, this 
process should take place in (the sphere of) the Empowered Means, not in (that 
of) the Divine (Sambhava Means), which is free of thought constructs and is the 
undivided manifestation of the (true) nature of an entity (vastu). So how is that 
said here (in the context of the teaching concerning the Divine Means)? With 
this doubt in mind, he says: 


seared FMA APAFI: | 


1118 Cf. above, 1/33-35. 
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itthambhdave ca saktakhyo vaikalpikapathakramah | 
iha tükto yatas tasmat pratiyogyavikalpakam | 210 Il 


When this condition (prevails), (this) process"? (which consists 
essentially of following) a path (to realisation) formed by (the gradual 
intensification (krama)) of thought constructs (such as *I am Siva Who is 
endowed with every divine attribute") is called the Empowered (Means). 
The point of referring to this (process) here (in the course of this exposition 
of the means pertaining to Siva) is that, insofar as it is (a means) that does 
not require (the formation of) thought constructs (but rather consists of 
their instantaneous eradication, it) is just the opposite of this. (210) 


‘Here’ — in the course (of this exposition of the means) pertaining to 
Siva, which is described as the (very) opposite (pratipaksa) of that (means 
which makes use of) thought (namely, the Empowered Means). (Thus,) it is 
right that (this other) aspect (which pertains to the Empowered Means) has been 
described (here as its opposite counterpart). Thus, nothing has been said that is 
irrelevant. This is the point. The undivided manifestation of the (true) nature of 
an entity (vastu) takes places progressively (in stages) (kramena) within (the 
domain of) thought, whereas within (the domain) free of thought, (it takes place 
instantaneously) without stages (akramena). "" Thus, wherever one who has 
attained the state free of thought pays attention, he attains Siva there at that very 
moment. 

He says that: 


The Sambhava Path Free of Thought Constructs 
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avikalpapathariidho yena yena path viset | 


109 Explained above in 1/198-209. 

1% Saktopdya is the means whereby the universal quality of all differentiated thought 
forms manifests within them by the practice of repeated differentiated thought 
constructs directed at what is beyond thought. Through this practice, the possessor of 
the qualities of consciousness manifests progressively more and more distinctly. There 
is a progression (krama) in the development of thought forms until the undivided reality 
manifests, while in what is beyond thought there is no such progression. In this context, 
the meditation on single energies of Siva belongs to the empowered category, as it 
involves focusing on one of them conceptually. At the Sambhava level of practice, all 
the energies are experienced collectively as the power of freedom and reflective 
awareness, which is Siva’s Being (sattd) itself and so one with Him. Abhinava tells us 
that the reference to individual energies in the preceding verses is to clearly distinguish 
the Empowered from the Supreme category of means, and thus clearly define the latter 
in contrast to the former. 
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dharasadasivantena tena tena sivibhavet || 211 || 


He who is established on the path free of thought constructs, by 
whatever path he enters, from Sadāśiva to Earth, he becomes identified 
through it with Siva."! (211) 

He gives an example of that: 
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nirmale hrdaye pragryasphuradbhiimyamSabhasini | 
prakáse tanmukhenaiva samvitparasivatmata || 212 Il 


When the Heart is pure and has within it a light that illumines the 
aspect which is the foremost!" (ever) radiant plane, (then, within that and) 
by means of that itself, (one attains) the state of Supreme Siva Who is 
consciousness." (212) 


1121 The ‘path free of thought constructs’ is the Divine Means, which pertains to Siva 
directly as the exercise of the pure reflective awareness, undistracted by thought 
constructs, of the Light of consciousness. Concretely, it involves maintaining an 
unwavering awareness of the ‘I-ness’ which is the essence of the pure subjectivity of 
consciousness unsullied by even a trace of objectivity. Very few people can practice in 
this way, because they are led away from focusing on consciousness by the distracting 
desire for something or fear of it, that precipitates into thought. It presupposes a perfect 
detachment from outer objectivity, which can only be achieved by cultivating sound 
reasoning and discernment. This is achieved by practicing the Empowered Means. But 
that too is very difficult for the great majority of people, who must therefore resort to 
taking external supports such as the practice of yogic postures (sana), recitation of 
mantras, devotional songs, rituals, and the like, along with more internal practices like 
meditation and visualization (for example, of the yogic centres in the body or deitie: 
But however much these practices may involve the formation of thought constructs, 
they are grounded in the pure Siva consciousness free of thought constructs, and 
function effectively to the degree in which it unfolds and develops. Thus, its grace is 
both the basis of any means by which the individual soul is freed and the ultimate goal. 
More concretely in relation to the subject at hand, all fifty forms of penetration 
(samávesa) into consciousness lead directly to the realisation of Siva's state. 

12 The citation of this verse in VBh p. 20 reads pragrasphurat- for pragryasphurat-. 
The word for ‘foremost’ or ‘most excellent’ — pragrya — can also mean ‘what precedes’. 
Here it denotes the transcendental level of pure consciousness that precedes 
manifestation prior to the formation of differentiated perceptions. It is the Siva principle 
at the beginning of the series of reality levels. Siva is foremost because He is the first 
and precedes all others. Thus, another possible translation of this verse could be: ‘When 
the Heart (of reflective awareness) is pure and shines with the Light that illumines the 
aspect of the plane of the effulgent pulse of consciousness which precedes (all others,) 
then, by means of that, one becomes Supreme Siva, Who is consciousness.” 

"23 In the previous verse, Abhinava explained that in the pure consciousness of 
Sambhava practice, the yogi can identify with Siva by means of any one of the thirty- 
five principles from Earth to Sadasiva. Here he explains how the adept enters into 
Supreme Siva from the thirty-sixth principle, that is, Siva, when it is illumined by the 
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Here indeed, ‘when the Heart is pure’, its nature is the full (all- 
encompassing) reflective awareness of ‘I’ consciousness. Thus, that which, in 
relation to other principles is an ‘aspect’ characterized as (the ever) radiant 
plane, namely, the thirty-sixth aspect (i.e. the Siva principle) is made ‘foremost’ 
(pragrya), that is, most excellent, by virtue of its indivisible (oneness). Then 
(making use of) that aspect of the plane (of consciousness) as a means, one 
penetrates into ‘the Light’ (in the Heart) which is the shining (abhàsa) of that 
(aspect) (and so) becomes ‘Supreme Siva, Who is consciousness’. This is the 
meaning. 

He (now) concludes this (section concerning the means pertaining to 
Siva): 
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evar parecchasaktyamsasadupayam imam viduh | 
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In this way, Sumati's disciples'™ know this means which is the true 
one (sadupaya),'"* which is an aspect of the power of the supreme (para) 
will, and is the penetration called ‘pertaining to Siva’. (213) 


This power of the will is the venerable Goddess (bhattarika) Para. This 
‘aspect’ is of that nature. It is said that ‘(that) is considered to be the supreme 
(means). It is (the power of) the will (icchà) (to realisation, that achieves its goal 
instantaneously)'. "^^ In accord with this (view), in relation to the Empowered 
and other (means), it is the direct means, and so, being such, it is (the supreme) 
means (to realisation taught by) ‘Sumati’s disciples’, namely, the venerable 


light of the Heart, which is supreme subjectivity. Thus, another possible translation of 
this verse could be: ‘When the Heart (of reflective awareness) is pure and shines with 
the Light that illumines the aspect of the plane of the effulgent pulse of consciousness 
which precedes (all others,) then by means of that, one becomes Supreme Siva, Who is 
consciousness." 

'' Th the citation of this verse in VBh p. 20 sumatyantenivásinah reads amanyanta 
nirásinah. Y have translated antevasinah to means ‘disciples’, as Jayaratha explains. 
However, I take the use of the plural here as an honorific referring to Sumati's most 
excellent disciple, Sambhunatha, Abhinava’s Trika teacher. See following note 1,1127. 
'75 All practice is based on developing and sustaining an expanded state of 
consciousness free of thought constructs. In this perspective, the Sambhava Means is 
ultimately the only true (sat) one grounded in Being (sat) which only pure 
consciousness can experience directly. Free of restrictions, it operates directly within 
consciousness, that is, reality itself. Accordingly, it is also called the Direct Means or 
the Means of Direct Experience (saksádupaya). Conversely, the other means operate in 
the domain of the thought, notions and duality. The Sambhava Means is the means that 
operates within the supremely existent and unconditioned One. As we shall see in the 
next verse, the other two categories of practice operate in the domain of Maya 
(màyopàya). 

11% Above, 1/144d. 


390 CHAPTER ONE 


Somadeva and the rest. The venerable Somadeva was the disciple of the 
venerable Sumati, and his (disciple) was the venerable Sambhunatha. This is 
(according to) those who know the sequence (of the teachers) that have come 
down (through the lineage) (ayátikrama). As he will say: ‘from the venerable 
Soma came Sambhunatha, who knew everything." Again: 

‘A certain venerable and powerful (vibhu) Bhairava, living in a sacred 
seat (pitha) in the South,” gave (out the teachings) in the scriptures of the five 
currents, ^ along with (those) in the wealth of the Atimarga (of Pasupata 


"7 Below, 37/61d. Jayaratha is mistaken here. Abhinava himself tells us that 
Sambhunátha was a disciple of Sumati (MVV 1/2-4). Jayaratha's sole authority for his 
view that Soma was the teacher of Sambhunatha is the line he quotes here. Sanderson 
has suggested that this mistake is due to a corruption of the text (see Hanneder 1998; 
131, note 20). In the printed edition below, and in the manuscript Jayaratha had, the 
reading is ‘srisomatah’ — ‘from the venerable Soma’. By emending to srisaumatah, as 
Sanderson suggests, the meaning is ‘from the venerable good one’, which is a 
contraction of Sumati — One of Good Mind. Thus here, as in all other instances, 
Sambhunitha, who was Abhinavagupta's Trika teacher, is said to be the direct disciple 
of Sumati. Jayaratha is clearly very conscious of the fact that in other references 
Sambhunatha figures as Sumati's disciple. Even so, he does his best to explain away the 
feels obliged to quote. He also knows very well that the 
ion sumatyantenivdsinah can be understood to be an honorific plural (see 
previous note) referring to Sumati's disciple, Sambhunatha, Indeed, it can be read as a 
genitive singular. Note also that the penetration ‘called Sambhava’ can also be 
understood to mean the penetration that bhunatha experienced. The translation is in 
accord with Jayaratha's explanation, as it must be. However, for these reasons, the 
following one is better: 


"The (wise) know in this way that this, the true means (sadupdya), which is an 

aspect of the power of the supreme (pard) will, is the penetration called ‘pertaining to 
ambhu’ and is that of Sumati’s disciple (Sambhunàtha)." 

!?* Somadeva, a Jain monk who lived in South India in the 10" century, refers in his 
Yasastilaka to the existence there of "Trika Kaulas' (Dyczkowski 1987: 16). So it is not 
surprising if the founder of the Trika lineage to which Abhinavagupta belonged lived in 
South India. 
11» We have seen that Siva as Sadasiva has five faces, each of which has five faces. The 
upper face (called Isana) utters the five currents of the Saivàgama. The lower eastern 
face, which is that of Tatpurusa, utters the scriptures of the Atimarga (lit. the Path 
Beyond) (see Dyczkowski 1988: 31 ff.). This was a name for Pasupata Saivism, which 
is the earliest known form of sectarian Saivism (rather than Saivism in general, i.e. the 
worship of Siva as supreme deity). From inscriptional evidence, we know it existed 
already in the first centuries of the common era, and so preceded the development of the 
Tantras by several centuries. Unfortunately, the original Pāśupata scriptures (called the 
Pramánástaka — the Group of Eight Authorities), have been lost. Even so, we learn a 
great deal about the early teachings of the Pasupata from the Pasupatasütra and its 
(possibly fifth century) commentary by Kaundinya, even though it has a markedly 
Brahminical bias. We learn something of how it was by the seventh century from a large 
Agama called the Nihsvasasamhita, which is being edited by a team of scholars. 
Pasupatas were ascetics who covered their body in ashes and kept matted hair. The 
focus of their practice, according to the Pasupatasiitra, was Liga worship, which they 
did with five Vedic Mantras dedicated to the five forms of Rudra-Siva, that were to 
become Sadasiva’s five faces (see Dyczkowski 1988: 19ff.) Their lifestyle, like modern 
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Saivism).'"° Sumati was in the world and then, as is well known," arose his 
foremost disciple, the venerable Sambhu,''? who came from the sacred seat 
(pitha) of Jalandhara.’''* 


This is said elsewhere and should be understood with reference (yojya) 
to his grand-teacher (paramaguru).'* Or else (the reason why Sambhunátha is 
often said to be Sumati's direct disciple) may also be explained on the basis of 
(the following) view which will be stated further ahead: 


‘A teacher is said to be as great as is his (spiritual) family (sarntàna) . . . 
for such is the extent of (just) one (true) sage. 


One should understand (the matter) in the same way in such statements 
as: 


sádhus, was peripatetic. Wandering around the country, they discovered and established 
numerous Liügas. In this way, they represented one of the major ways in which Saivism 
spread in India, and with it, Linga worship with Vedic Mantras, an important practice 
still common today throughout India. 

'™ According to Sanderson (2009 p. 28-29), Atimarga is *'the Path Outside [the Order 
of Castes and Disciplines].' Paficarthikas and Lakulas were its two major divisions. The 
Somasiddhantin Kapilikas were ‘closely related in the theology to the Lakulas’. 

"3! Read prasiddham for prasiddhim. 

''? Abhinava repeatedly identifies his teacher Sambhunàtha with Sambhu, i.e. Siva, by 
this kind of play of words. For example, he praises him at the beginning of the PTv 
(intro verse 4) saying: 


*(My) first (and foremost) teacher, the venerable Sambhu, who is Srikantha and 
the Supreme Lord and has freed a host of fettered souls from (their) fetters by his 
priceless glory, is victorious. 

Clearly, ‘Bhairava’ here is the name of a person, not the deity. 

1133 Tt is possible that the sacred seat (pitha) of Jalandhara was located in the Kangra 
Valley, not far from the modern town of Jalandhara. For a discussion concerning its 
possible location, see Dyczkowski 2009: vol. 2, p. 554 ff. 

1M Jayaratha is apparently telling us that it is Abhinava himself who has said this 
‘elsewhere’. Only he could be saying this in relation to his own grand-teacher. 
According to Jayaratha, this is Sambhunatha. Jayaratha is aware that something is 
wrong, because it is clearly stated here that Sambhunatha was Sumati's direct disciple. 
So he goes on to somehow justify this evident contradiction. 

If this is indeed a verse by Abhinava, we would expect it to be part of opening 

benedictory verses at the beginning of a Trika work. If so, this could only be the 
Sripürvapacika. It may well have come after the verse quoted probably from the same 
source in TAv ad 1/6 (see also TAv ad 1/13 and note 1,211). Indeed, they read well 
together as a progression. In the same way, another benedictory verse also probably 
from there, below in TAv ad 23/74cd-75 (note 23, 90) which is dedicated entirely to 
Sambhunatha, could well follow on from this one. 
"5 Jayaratha is referring to verses 1/234cd-236ab (235-236) below. He is quoting the 
first and last quarter (i.e. 234d (235a) and 236b (236d). There the reading is yavan asya 
hi samtano . . . tàvàn eko yato munih ('(A teacher is said to be) as great as is his 
(spiritual) family (sarutüna) . . . for such is the extent of (just) one (true) sage.'). The 
reading here is *yavàn asya hi sarntànas . . . tavan eko gurur matah. 
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‘Sambhunatha described the essence of the waking and other states (to 
me). The darkness (of his ignorance was) dissipated by the moonlight of the 
venerable Sumati’s wisdom.'' ^ 

Now, having explained the means pertaining to Siva, he talks about the 
one pertaining to (His) power. 


The Empowered Means 
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Now we are going to talk about the Empowered (means to 
realisation). Mental consciousness (cetas), (consisting) of the intellect, mind 
and ego," is clearly evident (to everyone). As it is a state given to 
conceptualization (savikalpata), it is Maya, (although) in actual fact it 
(consists of) the powers of the will and the rest (of consciousness). (214) 


That (mental consciousness) is not just mind (manas) here, and so he 
says (that it is): ‘the intellect, mind and ego’. Thus, it is ‘clearly evident’. The 
meaning is that its nature is manifest in a directly apparent manner, And so, in 
accord with the teaching that ‘all thought is transmigratory existence . . .,’!!* 
(the inner mental organ) is the perception of duality (bhedapratha), and so he 


'* Below, 10/287. According to Jayaratha's forced interpretation, Abhinava refers to 
what Jayaratha considers to be his teacher's teacher in order to further strengthen the 
authoritativeness of the teachings he has received. The essential oneness between the 
teacher and disciple is more intensely realised to the degree in which the lineage to 
which they belong is well established and based on the direct realisation of each of its 
members of their essential onen Abhinavagupta was one with his Trika teacher 
Sambhunatha, as was Sambhunütha with his teacher Somadeva and Somadeva with 
Sumati. This is why Abhinava can refer to Sumati as Sambhunatha’s teacher. In short, 
Jayaratha implicitly wants us to understand that Abhinava preferred to refer to Sumati, 
rather than Somadeva, as Sambhunatha’s teacher, because as the founder of this Trika 
lineage, he is the teacher of all the teachers in the lineage, with whom he is one. 

119 Concerning the three internal senses, see below, 9/227 ff. and SàiKà 23-27. 

1 This dictum is quoted again below in TÀv ad 4/lllcd-ll3ab, 14/13 and ad 
16/283cd-284ab (284). Bhagavadotpala quotes the complete line in his commentary on 
SpKa 1, saying that it is from the Naradasamgraha. The second half says: ‘there is no 
bondage apart from thought’. Vamanadatta also quotes the first half in his 
Samvitprakasa (3/2) and explains: "The sense of the saying ‘all thought is 
transmigratory existence’ is this: the lack of (inherent) existence (asattva) of creation (in 
itself) abides as the (inherent) existence of pure consciousness.’ Mahevarünanda quotes 
this verse in his MM (p. 25). Just before it he quotes another from the same source 
which further aids our understanding of it: ‘Therefore thought by being purified is not 
separate from consciousness. Thus, (for that very reason,) this (state) devoid of thought 
(nirvikalpa) is thought established within its own (essential conscious) nature.’ 
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says: ‘as it is a state given to conceptualization (savikalpata), it is Maya.’ But 
even though this is so, in reality (the inner mental organ) is, according to its 
application (yathayogam), that (same) will, knowledge and action (of 
consciousness), and so he says: ‘in actual fact it (consists of) the powers of 
the will and the rest’. Indeed, just as the Lord makes the universe by means of 
(His) powers, beginning with the will (that is, will knowledge and action), in the 
very same way, the fettered soul (generates) thought constructs etc. by means of 
the three inner mental organs, beginning with the intellect (that is, the intellect, 
mind and ego, to which they respectively correspond). This is the sense (of this 
verse). It is said in this way that the individual perceiver (ksetrajfia) possesses 
the freedom (to create) thought and the like, and their creation depends on these 
three. This is what has been taught in this way. 
Thus, he says: 
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The Empowered (means to realisation functions) by the successive 
(operation of these three mental faculties, beginning with the ego, which) 
arrogates (a personal identity) (abhimana). (Identification is followed by 
the activity of the mind, which forms) the intention (sankalpa) (to 
comprehend, and then the intellect, which makes the final conceptual) 
ascertainment (adhyavasaya)."? Although this means is based on Maya 
(mayopaya) (insofar as it functions in this way), at the end of that (process 
one ultimately attains a state of consciousness which is) free of thought 
constructs. (215) 


Having (first of all) arrogated agency here within one’s self by laying 
hold of ego, then forming an intention with regards to (some) external object as, 
for example, desirable, as ‘this (is the goal), not that’, and by discarding 
(vyapoha) (all) else and come to the conclusion (niscaya) that ‘I alone am 
present everywhere’ or ‘everything is present within me’, the conceptual 
perception (vaikalpikapratyaya), which is such, pertaining to the empowered 
(means) arises. (But) even though (this) means is Maya by nature, because 
thought constructs are grounded on relative distinctions (bheda), (even so,) by 
the power of repeatedly exercising those thought constructs, correspondingly 
more excellent thought constructs are produced, and so, in the end, the 
penetration pertaining to Siva takes place, which is (a condition) free of thought 
constructs, and is the most (perfectly) clear, direct perception of reality (artha). 
This is the meaning. As he will say in the passage beginning with: 


" Conceptual ‘ascertainment’ (adhyavasaya) of the empirical nature of things, which 
marks the culmination of sensorial cognition, is the specific function of the intellect. See 
above 1/38cd-39 and below, 9/238. 
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*He who wishes to enter into this, the Supreme Lord's nature, described 
in the previous chapter, must purify (his) thought (properly and) without delay 
(afijasà)." 


And ending with: 


"Thus (as a result of this process), consciousness, strengthened by that 
noble and supremely clear nature (of the most lucid notion), attains (its own) 
pure state of being, which is free of thought constructs." ^? 


This is why it is said that the Empowered Means is a means to (the 
higher) means. 

Surely (one may ask,) the spontaneous (svdrasika) and nonconceptual 
validating experience (praryaya) of all these (functions) of the ego and the rest 
(asmadádi) comes about effortlessly. So there (in that case), why is (the means) 
said to be the Sambhava penetration, which is also taught as being the goal (to 
be attained)? With this doubt in mind, he says: 
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The plane (dasa) of (consciousness that even) the fettered soul 
(experiences in the first moment of perception) free of thought constructs, 
is diva's (state) (éambhavi)."" However (param), (falling as it does to the 
level of discursive, conceptual consciousness,) it is incomplete (apürnàá) as a 
result of (his) miserable state (dauratmya) (as an individual, conditioned) 
subject. But once that (miserable state) ceases, it unfolds. (216) 


That is the plane of (consciousness) free of thought constructs. As is 
said: 


‘on that plane (of Being) (in the prediscursive moment of knowledge, ) 
even the fettered soul (experiences) I$vara's state (of consciousness). ''? 


' Below, 4/2 and 4/6. 

1141 The feminine of the adjective ‘sambhava’ — ‘pertaining to Sambhu (i.e. Siva)’, is 
‘sambhavi’ . It agrees with the feminine noun ‘dasa’, meaning ‘state’ or ‘level’. 

112 Jayaratha is quoting here from Utpaladeva’s lost commentary (Tikà) on his own 
Pratyabhijiakarika. I$vara's state of consciousness is the experience that ‘(all) this am 
I’ (idam aham). The Sadà$iva level above, into which it spontaneously develops, is ‘I 
am (all) this’ (aham idam). The former corresponds to the subtle contraction of 
subjectivity brought about by the subtle emergence within universal consciousness of 
objectivity. The latter corresponds to the subtle expansion of the subjectivity associated 
with the withdrawal of objectivity. This play of expansion and contraction is 
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If that is so, then what is the point of making (all this) effort here to 
teach it etc.? (In response to this question,) he says that ‘however, it is 
incomplete (apiirna)’. The knowledge and action of the (fettered, conditioned,) 
contracted subject are contracted, So there (in that case), how can that miserable 
soul (experience and possess) Siva's state (Sambhava) (clearly and) directly 
(saksát)? This is the point. Thus, when ‘(his) miserable state (as an individual, 
conditioned) subject’ ‘ceases’, and the plenitude (of Siva's consciousness) 
pours forth, that plane (of consciousness free of thought constructs) that pertains 
to Siva (sambhavi) ‘unfolds’, endowed with a full (and complete) (pürna) 
knowing and acting subjectivity etc. This is the meaning. Thus, an effort etc. to 
teach (this) should most certainly be assumed in order to bring about the 
recognition of one's own (true Siva) nature, which is heralded by the removal of 
the contracted knowing and acting subjectivity etc. (of the fettered state). Thus, 
(the teaching is) proved (to be correct). 

(Now) he connects that (point) to the main point. 
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Such is the plane of thought constructs (operant) in the Empowered 
(means), in which (the individual subject’s) agency (kartrtva) and cognitive 
awareness (vedana) are clearly evident (to him). However," for the 
aforestated reasons, on this (plane, consciousness) is contracted. 

One who is intent in this way on dissolving away the burden of 
(this) contraction possesses that blazing power (of consciousness) that 
brings about the inner manifestation as desired. (217-218) 


Even though here in the Empowered Means, which is essentially 
conceptual cognitive consciousness (savikalpajiana), ^ knowledge and action 
are, by (their) dependence on the thought-free (consciousness of the Sambhava 


experienced in the prediscursive moment of perception. In the case of the sense of sight, 
for example, this is practiced by just 'seeing', whilst focusing on the seer without 
attending to what is being specifically seen. 

"5 Read parantv asyárn for parari tv asyarn. 

1% Practically all schools of Indian philosophy agree that thought is accompanied by 
speech. It is a kind of inner talking (antahsamjalpa). From this point of view, a 
perception clothed in thought is ‘discursive’, just as the pure cognitive consciousness 
which precedes it, devoid of thought constructs, is ‘nondiscursive’. 
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state), ‘clearly evident’. But even so, due to the miserable state of the subject, 
they are contracted. Thus, here also an effort to teach it etc. must necessarily be 
made, by virtue of which that empowered (state) (may) blaze forth and unfold, 
as intent on dissolving away (this) contracted (state of consciousness). This 
(power of consciousness) brings about the ‘inner manifestation’, which is the 
oneness with the (supreme) subject (the seeker) desires, as the goal (to be 
achieved) (upeya). The meaning is that (the power of consciousness) shines 
radiantly as oneness with the supreme subject.'"** 

Surely (one may ask,) the difference between the Empowered and 
Divine (Means) has been established, because (the former is associated with) 
thought constructs and (the latter is) free of them, but as the Individual (Means) 
is also (essentially) only (operating through) thought constructs, how can the 
difference between it and that (Empowered Means be established)? Having 
(first) presented the question, he (goes on to) explain the difference between 
them. 


The Individual Means 
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Read with MSs Kh, Ch, J, Jh, Ñ and T parapramātraikātmyarūpatyā for 
parapramātreka-rūpatyā. Practicing at the level of the Empowered Means, 
consciousn contracted because the practitioner identifies himself as the particular 
individual he is in relation to his body and, more specifically, his mind. He is strongly 
conscious of himself as the subject who knows and acts but is wrapped up in his thought 
constructs about himself. He thinks that ‘I am so and so’, not Siva. His subjectivity — as 
agent and perceiver — appear to him to be that of an individual centre of consciousness, 
which is separate from Siva. Thought constructs are a bridge, as it were, between 
subject and object. The self-awareness ‘I am so and so’ is a though construct. The 
person with which ‘I’, the subject, is equated is an object of thought, identified with the 
body, related to and, indeed, formed from the complex workings of the mind, in which it 
is apperceived. This apperception is the ‘miserable state’ of the pure, unconditioned 
subject reduced to this condition. However, practicing the Empowered Means, he 
reflects on the meaning of the teachings he has received from his teacher and reads in 
the scriptures and the treatises which teach nondualist Saivism. Thus, he cultivates and 
reinforces day after day the thought ‘I am Siva’. In this way the conceived subjectivity 
is purified of its mistaken conception of itself that contracts consciousness and so also 
its knowledge and action. As the notion ‘I am Siva’ becomes more lucid and radiantly 
clear, he approaches closer to the self-reflective awareness of fundamental ‘I’ 
consciousness which is not a thought construct (vikalpa). The pure awareness, now free 
of thought constructs other than ‘I am Siva’, has no outer objective referent. It is the 
awareness Siva has of Himself as pure, all-embracing consciou s from which 
nothing is excluded. Thus, when this process attains its goal, consciousness, free of 
thought constructs, at the Sambhava level unfolds ‘generating the inner manifestation 
one desires’ of the goal, which is the realisation of oneself as the supreme subject, 
which is oneness with Siva. This is what happens directly for those who practice on the 
nondiscursive level of the Sambhava means to realisation. 
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Surely, (one may ask, does this mean that) there in (the domain of 
the exercise of) the Individual Means, the intellect is not engaged in 
thought? (No, thought persists in this means also. The difference between 
them is that the intellect in the course of practicing Individual Means is 
mediated by) other means (anyopdya), (whereas) here (the Lord) has said 
(in the Malinivijayottara' that the Empowered Means) is devoid (of other 
practices such as the) utterance (of Mantras). (219) 


(One does practice) concentration (samadhi) ‘there’ (in the Individual 
Means), (but there are) ‘other’ (means also,) such as the utterances (of the vital 
breath and Mantras) and the like. Having taken the support in (the course of the 
practice of) the Individual (Means) of outer (practices) such as the utterance (of 
the vital breath and Mantra), the intellect is given to thought. What is special 
(and different) ‘here’ in (the practice of) the Empowered (Means) is that it is 
devoid of those (external practices). Thus it is said here that (what is meant by 
stating that the Empowered Means operates) ‘by the mind alone’!'*” is that it 
consists of just pondering with determination (and conviction) (sávadhürana) 
(on one's own identity with Siva). 

Surely, (one may ask,) is (the Empowered Means) here (according to 
the teaching), devoid only of (the practice of) the utterance (of the vital breath 
and Mantras) or (is it) also devoid of (the practice of) the instruments (of. yoga) 
(karana) and other such (practices)? Thus, he says: 
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1146 MV 2/22, see above, 1/169. 

" Cf. below 5/2-5. Ritual, which entails the utterance of Mantras and outer ritual 
action, generally takes place in the sphere of the Individual Means (Gnavopaya). But it is 
possible to engage in some Kaula rites, such as those described in Chapter Twenty- 
Nine, in the empowered state of consciousness, in which case they also belong to the 
Empowered Means, and are based on the expansion of consciousness (vikdsa) that takes 
place by union of Siva and Sakti, internally, and possibly also externally. This 
‘expansion in the centre’ takes place in the core of consciousness by the union of the 
energies that radiate from it out through the mind and the senses and those of their 
objects. The outer rite strengthens and at the same time, develops through the inner, as 
perceptions clothed in thought constructs give way progressively to the immediacy of 
direct pure perception free of thought constructs. Thus, practiced this way, these rites do 
not require the recitation of Mantras, which is what distinguishes them from the 
common, outer rituals that belong to the Individual Means. 
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The word ‘utterance’ here by (its) plural (case) ending (also 
implicitly) states ‘and the rest (@dayah) (with reference to the other 
practices of the Individual Means, indicating) that they are absent in the 
Empowered Means." The empowered state (Saktita) is one of unity and 
difference (not duality as is the individual state). (220) 


The sense is that one gets the meaning ‘and the rest’ by (the use of) the 
‘plural (case) ending’. Thus (the practice of the Empowered Means is said to 
be) devoid of the utterances (of the vital breaths and Mantras). This is how one 
should explain (the way this compound) is analysed. These utterances (of the 
vital breaths and Mantras) and (the practice of the yogic) instruments, postures 
(karana) etc. ‘are absent’ (in the practice of the Empowered Means,) because 
they are entirely based on duality (bheda). (However,) here (in the practice of 
the Empowered Means) there is nonduality, as there is no external utterance of 
Mantra and the like, and there is duality also, because it cons of (the 
purification of) thought constructs. Thus, it consists of both, Accordingly, he 
says that: ‘the empowered state (Saktitd) is one of unity and difference’ ,'"” 
whereas duality predominates in (the practice of the) Individual (Means). 

He says that: 


anim Ll denga EVA: | 
araa wat fiféseme: 11 22211 


!!5 The reference here is to verse 1/170 (= MV 2/21) above which reads: 
uccdrakaranadhydnavarnasthanaprakalpanaih | 
yo bhavet sa samüvesah samyag ànava ucyate |l 


"The penetration that takes place by the utterance (of the vital breath and 
Mantra) (uccára), bodily postures (karana), visualization (dhyana), the letters (varna) 
and the formation of places (sthanakalpaná) is appropriately said to pertain to the 
individual soul (@nava).” 


The kinds of practices belonging to the category of the Individual Means are 
listed in a single compound word that constitutes the first line of this verse. Abhinava is 
referring to the plural ending of this word (-aih). In other the words, ‘the utterance (of 
the vital breath and Mantra) (uccára)' stands for all of them and so implies ‘etc.’ also. 
'™ Another way one can explain how the empowered state (sakritá) is one of unity-in- 
diversity is as follows. The Sambhava state is oneness with Siva, and so is clearly based 
on nonduality. The individual (anava) state of individualized consciousness is clearly 
based on duality, that is, the distinction between subject and object as well as between 
individual objects and perceivers. In the former the power of the will as the intention to 
perceive or act latent in pure nondiscursive consciousness at the initial moment of 
perception dominates. In the latter, the power of action. The empowered state is between 
the two. The practice to which it leads commences with dualistic thought constructs and 
ends in the nondual consciousness of Siva, free of thought constructs. It operates in the 
flux of the power of knowledge which flows from the oneness of the perceiver and 
agent to the multiplicity of the perceived object and phenomena which are the product 
of its activity (karya). 


TANTRALOKA 399 


anur nàma sphuto bhedas tadupaya ihanavah | 
vikalpaniscayatmaiva paryante nirvikalpakah V 221 || 

The duality (bheda) between individual souls (anu) is evident. 
Here the means relating to it (that resolves it) is the individual one (Gnava). 
Its essential nature is the certainty (which is the correct determination of) 
conceptual representation (vikalpaniscaya). Ultimately (it culminates in a 
state of consciousness that is) free of thought constructs." *' (221) 


By saying that *ultimately (it culminates in a state of consciousness 
that is) free of thought constructs’ he indicates that (the practice of the 
Individual Means) also comes to rest in the same (means) pertaining to Siva. 

Surely (one may ask,) according to the principle declared (above where 
we read): ‘however, (the principles) beginning with Sadāśiva can (only) include 
those energies that are below them because there is no pervasion upwards," !'? 
the intellect and the rest (of the mental faculties) do not function within Siva. So 
how can it be said that they serve as a means to attain Him? Thus, he Says: 


aq Aaga cmm. fs d 
miaa da wf FARTA 1 22211 
Sead gupdsemes fers wa qur | 
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nanu dhimánasaharikrtpumüriso vyapnuy. 
nadhovartitaya tena kathitam katham idrsam M 222 || 
ucyate vastuto ‘smakam Siva eva tathavidhah | 
svariipagopanam krtvà svapraküsah punas tathà | 223 |l 


Surely (someone may object that neither) the intellect, mind, ego, 
(nor) the individual soul can pervade Siva, because they (belong to orders 


"| have tentatively emended the reading in the printed edition — anur nama sphuto 
bhedas (‘It is evident that the individual soul is duality’), which makes no sense to 
aniinam tu sphuto bhedas. 

1151 Cf. below 5/2-5. In this perspective, outer practices such as ritual performance or 
internal yoga are based on thought constructs that are effective insofar as they sustain 
the development of insight. For this to take place, they must be done with mindful 
awareness of the presence of consciousness and its power to act through the objective 
medium of the psychophysical organism and operate in the domain of outer objectivity. 
Practicing in this way, thought constructs become progressively more subtle and 
focused on a true representation of one’s own nature and all that exists as divine 
consciousness. As that happens, insight into its true all-embracing nature develops with 
the growing sense of certainty. This ultimately reaches the state of rest within the 
supreme transcendental and universal subjectivity of Siva Himself, Who comes to be 
recognised as one’s own most fundamental identity and that of all things. Thus, to the 
degree this higher subjectivity becomes more stable, practice shifts from the domain of 
the Individual Means through the Empowered to the Divine. 

1152 Above, 1/209abc. 
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of reality that) are below (Him), so how is it that (you) said such a thing 
(which implies the contrary)?" 

(In reply to such objections,) it is said that according to us, in actual 
fact Siva Himself is such (i.e. the intellect etc). After He has concealed (His) 
own nature, He again in the same way, (by virtue of His freedom, through 
that same intellect and mind, becomes His) own light.'™ (222-223) 


Here 'according to us', that is, in the view of those who profess 
nonduality, ‘in actual fact Siva Himself’, having concealed Himself by the 
glorious power of His own freedom, in accord with the principle that ‘Siva 
Himself has assumed the state of the fettered soul’,''* ‘is such’, that is, the 
limited subject in the form of the intellect and the rest (of the mental faculties). 
Then again, He Himself, by divesting (Himself of limitation) by progressively 
setting aside (identification with) the intellect and the rest, in the same way 
becomes Siva Himself Who is His ‘own Light’. Thus, whether the intellect and 
the rest are operating or not even within Siva, there is no defect at all (in our 
doctrine). 

That is also said in the dualist scriptures, not only in the nondualist 
ones. So he says: 


some Faget umenregfrefum | 
adag: Rada w wes orate: d RRX 
X aera fg wie d 


dvaitasastre matangddau càpy etat sunirüpitam | 
adhovyaptuh sivasyaiva sa prakaso vyavasthitah I 224 Il 
yena buddhimanobhimay api bháti param padam | 


The same (view) is also well expressed in dualist scriptures such as 
the Matangatantra, (which declares) that the light of Siva, Who pervades 
(the levels) below (Him), persists, due to which the supreme level (continues 
to) shine even on the (lower) plane of the intellect and the mind.'^* (224- 
225ab) (224-225cd) 


"SS That is, that the mind and the rest can serve as a means to realizing Siva. See above, 
verse 1/215. 

11% One could also translate svaprakasa ‘illumines himself’. 

'55 PS Sd. The complete verse reads: tatrantar visvam idam vicitratanu — karana — 
bhuvanasaritünam | bhoktà ca tatra dehi siva eva grhitapasubhavah || "There within 
(the four Eggs) is this universe, that is, the series of worlds (inhabited by beings with) 
various (astonishing) bodies and (their) sense organs of sense. The experiencing subject 
there is an embodied being who is Siva Himself who has assumed the state of the 
fettered soul.’ This quarter is quoted again below in TAv ad 1/331 (330) and ad 
9/144cd-145ab. Cf — TÀv ad 6/41cd-42ab Sivasyaiva — svasvatantryad 
grhitapasubhavasyetyarthah Siva Himself has assumed the state of the fettered soul by 
virtue of His freedom (to do so).’ 

"56 These lines are effectively a commentary on MPA vidyapada 3/21cd-22ab, which is 
quoted by Jayaratha. 
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As is said there: 


‘In this way, the great (metaphysical) principle (rattva) free (from any 
defect for which it could be) criticized and rich with thousands of radiant rays, 
pervades below from that principle of (Siva) that possesses (every divine) 
quality." !'5 

He concludes saying: *He Who pervades (the levels) below (Him) 
etc. "That' (light of consciousness) is in the form of the intellect and the rest 
"due to which’, that is, because the intellect etc. are at one with Siva's light, 
(the supreme level continues to shine even on that lower plane). 

Having thus explained that by the way, (he goes on) to discuss the 
(main) subject (at hand). 


All the Means Attain the Same Goal 


waa were Afire wf 1 22411 


"7 MPA vidyápáda 3/21cd-22ab. Also quoted below in the TAv ad 8/379cd-380ab 
(379). This is a reference to Bindu — the Point which, in this context, represents the 
Supreme reality in a manifest state, that is, the supreme principle as Siva’s Light set in 
relation to the sphere of worldly experience (bhoga). See below, 8/378ab (8/377) ff. 
commentary and notes for an analysis, especially 8/379cd-38 lab (8/379-380) and notes. 
1'3 Tn the previous verses, Abhinava explained that the Light of Siva consciousness can 
shine at the levels of the intellect and mind because Siva freely chooses to limit His 
infinite consciousness to assume that finite form, He goes on here to say that even the 
dualist Siddhanta agrees that Siva’s Light shines there even though they belong to a 
separate distinct reality. This is not because they are one with Siva’s Light but because it 
pervades the lower levels also. Although dualist Saivites maintain that Siva differs from 
the individual souls and the lower principles, starting with Maya down through the 
psychophysical body to the outside world, even so, they teach that He penetrates the 
consciousness of individual souls, and they experience Siva’s bliss when they 
experience that He pervades everything. At first sight, it appears that Jayaratha has 
missed the point. But what he means to say is that what the dualists maintain can only 
be possible if the lower levels are essentially one with Siva. In other words, Siva’s 
divine attribute of omnipresence or His ‘pervasion’ (vyapti), to which dualist Saivites 
repeatedly refer to account for the necessary inter-relationship between Him, individual 
souls and the world in which they reside, can only be possible if they are essentially one. 
From the nondualist perspective, the condition of ‘pervasion’ is a state of oneness 
between that which pervades (vyapaka) and what it pervades (vyapya). At the lower 
levels one experiences a difference between them. In states of contemplative absorption 
(samadhi) Siva consciousness does shine within the intellect and mind but, according to 
this nondualist view, that is not the full realisation of Siva consciousness. It is the 
experience of that at the individual (@nava) and empowered (sakta) levels on which Siva 
freely manifests at the most subtle level of objectivity as Deity. At the supreme, nondual 
level of Sambhava practice, there is no objectivity at all. Siva consciousness expands 
within itself, through itself into itself in the perennial eternity of His consciousness. At 
the lower individualized level of contracted consciousness this is experienced as the 
spontaneous arising and falling away of ever-new manifestation in the procession of 
time. 
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vera wa agf feat aa fe feu | 


dvav apy etau samàvesau nirvikalparnavam prati | 225 |l 
prayáta eva tadrüdhim vind naiva hi kificana | 


Both these two penetrations (Individual and Empowered) are 
directed towards the ocean of (consciousness) free of thought constructs. 
Indeed, nothing could exist that is not established in it. (225cd-226ab) (226) 


Both of these are ‘directed towards’, that is, are propense towards 
(expanding consciousness) in the sense that they both (attain) rest in the 
penetration pertaining to Siva, who is the Supreme Light. What does not rest 
there does not manifest and so would be nothing at all. He says this: ‘indeed, 
nothing could exist that is not established in it’. Moreover, what is being said 
is that, in this way, the Supreme Light, which is (consciousness) free of thought, 
the means of all these (means). '? 

This is not just our own idea. Thus, he says: 


aamen 7 weewrudbsdhp 1 226 od 
ema Feria fro ufu | 


samvittiphalabhic catra na prakalpyety ato ‘bravit | 226 ll 
kalpanàyàs ca mukhyatvam atraiva kila sücitam | 


This is why (the Lord) has said that “one should not imagine that 
there is (any) difference here in the fruit which is consciousness (attained 
by applying oneself to the various means of realisation)" Imagination 
(kalpana) (that conceives these supposed differences) is indicated 
(implicitly) here (in this same verse) as being the predominant factor (that 
leads people to suppose that they exist). (226cd-227ab) (227) 


"This is why’, because (all the means lead to) entry into one (and the 
same) consciousness, which is free of thought constructs. That is said (in the 
Malinivijayottara): 


‘The wise should not imagine that there is any difference here in the 
fruit which is consciousness.”''® 


"'® In other words, the basis of all the means to realisation, by virtue of which they are 
effective, is the Divine Means (sambhavopaya). This is because it is essentially pure, 
perpetually expanding consciousness, apart from which nothing could exist. 

11 MV 2/25ab. Also quoted below TÀv ad 5/155 (5/154), introductory remarks below 
to 13/1 20/34 and 34/3. This line comes just after the definition of the three kinds of 
penetrations that are, according to Abhinava, the basis of the three categories of means 
that draw their names from them (quoted above, 1/168-170). Mahesvarananda 
comments that the placement of this line there affirms at a stroke that the fruit of all the 
means are at an equal level (MM p. 141). Abhinava frequently stresses this view, 
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Here (in this case), the notion that there is a difference between the 
fruits has come about in this way (tdvat) because the means are many. 
Otherwise, that would not be possible here, because (the notion that the fruits 
are many) is based on the prior appropriation of (thought, which is) what has 
been prohibited. This is what is implied by saying that (the wise) ‘should not 
imagine’, and so he says that ‘imagination (kalpana) (that conceives these 
supposed differences)’ is the ‘predominant factor’ which is being discussed. 
It is ‘indicated’, not stated directly. This is the point. 

Not only here (in this view), but also according to other schools which 
are outside (and not part of our own), (the ultimate) rest (of all enquiry and 
seeking) takes place in (the state of consciousness) free of thought constructs. 
Accordingly, he says: 


Aremaa AA aA wre TAT db 226 odd 
ener aera | 


vikalpapeksayd yo ‘pi pramanyam praha tanmate | 227 |l 
tadvikalpakramopattanirvikalpapramanata | 


Even he who says that the (assessment of) the validity of knowledge 
(free of thought constructs) depends on thought, in that view (also), the 
validity of knowledge that is free of thought constructs is attained by means 
of a series of thoughts." (227cd-228ab) (228) 


Even in the view of the Vaibhasika Buddhists and others who maintain 
that (the assessment of) the validity of knowledge free of thought constructs 
depends on thought, the validity of (knowledge) free of thought constructs is 
‘attained’, that is, brought about, by a series of particular (te ca te) thought 
constructs. The meaning is that (ultimate) rest in (the state of consciousness) 
free of thought constructs (comes about) by the (progressive) development of 
thought. 

He gives an example of that: 


Concluding Summary of the Three Means 


THAT MSA I 236 0 
agnar wt sft vd | 


ratnatattvam avidvan pránni$cayopáyacarcanát | 228 || 
anupayavikalpaptau ratnajfia iti bhanyate | 


namely, that all means to realisation lead to the attainment of Anuttara, which in his 
exegetical perspective is the consciousness to which the MV is referring to here, even 
though there is no mention of Anuttara anywhere in the MV. 

"6! See above, 1/180 and 191. Cf. below, 4/2-12. 
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(Take for example the case) of a person who at first does not know 
the true nature (and value) of a gem. By deliberating (carcana) (on its 
worth) by (a series of conceptual) means to assess it (niscayopaya), he is 
(finally) said to be one who knows (the nature and value of) the gem when 
(a state of consciousness) that is free of thought and requires no (further) 
means (anupaya) is attained." (228cd-229ab) (229) 


1162 


Above (1/184cd-185ab) Abhinava has given the example of an expert jeweller who 
assesses the value of a gem in an instant to illustrate how the Divine Means 
(Sambhavopaya) operates. Here he gives the example of one who is not so 
accomplished. This jeweller takes time. He needs to think, compare one gem with 
another to ss their relative value. He is not sure of their nature and value. A glance 
is not enough. This is the way practice proceeds in the Empowered Means, which is 
here called ‘the means through certain ment’ (ni$cayopáya), as it requires thought 
and repeated assessment of the teachings. The jeweller in this case comes to his 
conclusion mentally. One who is less skilled needs to test the gem. He needs the support 
of outer methods of assessment, just as the practitioner at the Individual (amava) level of 
practice needs the support of outer ritual or yoga, for example. On the contrary, at the 
highest level of practice, not only are outer supports unnecessary, even thought is not 
required, The practitioner is on the plane of expanded consciousness, free of thought 
constructs, like the skilled jeweller who knows the value of a gem intuitively, directly in 
a flash. Similarly, this knowledge flashes pristine and clear, free of all doubts, in the 
state of consciousness free of thought constructs which is the Sambhava state of the 
supreme perceiver. But even though thought intervenes at the other two levels of 
practice, the practitioner ultimately reaches the same state of consciousness in which 
thought ceases, dissipated by the certainty of correct assessment (niscaya), and so rests 
in the same expanding consciousness of the Sambhava state. Such is the abiding 
condition of a disciple who has attained his teacher's state of divine (Sambhava) 
consciousness by the grace of his teacher's empowering instruction and the scriptures he 
has diligently put into practice. To put it another way, the state free of thought 
constructs, which is the essential, universal ground of all knowledge and so precedes the 
thought constructs through which the specific, individual nature of things comes to be 
known, is also present at the end of that process. He who cannot merge into that 
expanding state of consciousness at the beginning in an instant has a chance to catch it 
at the end, even though it may take much time and effort. But there he need not do 
anything. Ultimately, when he is ready, he is spontaneously carried away to the highest 
state of consciousness of No Means by simply letting go and allowing insight into the 
true nature of reality to spontaneously unfold. He recognises that expanding 
consciousness is always there right from the start. It cannot be attained by thought 
because it precedes it and is its basis. To put it another way, the basis of all spiritual 
discipline is an intuitive certainty, however limited and obscured by thought constructs, 
that is, doubts and uncertainties. Without that nobody would even begin to practice. It 
arises originally by Siva's grace, Who thereby freely chooses to reveal Himself, to 
varying degrees, according to the purity of His devotees consciousness, that Siva has 
inspired him to strive for. The development of practice and the ultimate attainment to 
which it leads is, from that perspective, the degree in which Siva's pure, thought free 
consciousness, at rest within itself, expands, permeating and ultimately absorbing all 
thought constructs to leave behind in the moment of the supreme act of grace, when the 
devotee’s consciousness is completely pure, the complete revelation of Siva’s own 
nature as the aspirant's true essential nature. 
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A certain jeweller, for example, who does not know the nature (and 
value) of a gem initially by (direct assessment) free of thought, deliberates by 
means of thoughts such as ‘is such its nature or not?’ and so on that basis, when 
(a state of consciousness) that is spontaneous (svdrasika), free of thought and 
requires no (further) means (anupaya) (arises), he is said to be one who knows 
(that) gem, knowing (as he does) the true nature of that object, which is free of 
thought constructs. This is the meaning of (this) statement. The same can be 
said about one who does not know the individual and other (means to 
realisation). 

Here (according to us), cognitive consciousness (Rana) is of three 
kinds, according to whether it is (knowledge of objectivity, which is) duality 
(bheda), (that of the means of knowledge, which is) unity-in-difference 
(bhedabheda), and (that of the perceiver, which is) nonduality (abheda). As is 
said: 


"Tn reality, this essential being of noetic consciousness (jfidnasatta) 
unfolds in three ways as dual, dual-cum-nondual and, in the same way, endowed 
with nonduality.'''^* 

There (in that context), the Individual (Means) is said to be 
predominantly based on duality, and the Empowered on unity-in-diversity. 
What then is the (means) pertaining to Siva based on? With this doubt in mind, 
he says: 


SISTERE WIRT METÀ £0 233 |i 
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abhedopayam atroktari Sambhavarn saktam ucyate | 229 ll 
bhedabhedatmakopayam bhedopàyam tadànavam | 


116 Pratyabhijiia terminology is absent, and so does not preclude the possibility that this 
verse may be drawn from a scriptural source. Judging by the content, it appears that it 
was a Trika Tantra — perhaps the Trisirobhairava? 

"t Even though the three categories of means to realisation operate separately through 
the three energies of the will (for the Divine Means), knowledge (for the Empowered 
Means), and action (for the Individual Means), they are all equally expansions of the 
essential knowledge of the true nature of consciousness. This consciousness is not just a 
passive background on which outer illusory forms are projected, like a cinema screen or 
the canvas on which the artist paints his picture. It is a dynamic consciousness that 
unfolds in the three domains of the oneness of the perceiver, the plurality of the object, 
and the unity-in-difference of the perception which, partaking in the nature of both at its 
extremes, connects the two. This verse tells us how the reflective awareness, which is 
the essential being (sarta) of that Siva consciousness, unfolds first in the realm of the 
duality of objectivity practicing the Individual Means, that is, the recitation of Mantra, 
ritual, sana, meditation and the like. It then goes on to unfold in the domain of thought 
alone, through the inner practice of the Empowered Means, free of outer ritual and the 
rest. It then finally unfolds spontaneously and without effort, in the domain of the 
perceiver and agent, who is one and the same, whatever be his perception or action. 
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Here the means pertaining to Siva (Sambhava) is said to be that of 
unity (abheda). The Empowered means is said to be unity-in-diversity, and 
the means (based) on difference is the Individual one." (229cd-230ab) 
(230) 


Surely (one may ask,) according to the teaching that ‘liberation is 
conferred by Siva’s initiation',' (ritual) action, such as initiation, is said to 
serve as a means (to liberation), Now is that some other, separate means, or does 
that come to be included somewhere here (in the means based on knowledge)? 
With this doubt in mind, he says: 


art sTIS3 Ga uum: HHT: d 2301 
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ante jñāne ‘tra sopaye samastah karmavistarah \\ 230 ll 
prasphutenaiva rüpena bhàvi so ‘ntar bhavisyati | 


The entire extent of (ritual) action, which will be (described 
later),"? will be included in a clearly evident form in the last form of 


!!5 This verse is quoted in MM p. 141. The verse that follows immediately after is said 
to be from the otherwise unknown Upayadvisati (Twenty Verses concerning the 
Means). In the following pa: a in the Mahdarthamafjari, Mahesvarananda presents the 
view that all the means to realization are forms of the salvific energy of Siva and that 
belong to one or other of these three categories according to the degree its intensity. 

iti $ritantrülokopáyadvisatyadinityà | prünaspandoccáranádyasuddhavikalpa 
ünavah | amütra-nirvartyasuddhavikalpátmà $üktah | vikalpasarvavilayasvabhàvah 
Sambhava iti trividhe ‘pyupayatattve sthülas naditdratamyayogena Saktyullekhasya 
sarvatrápyanusyütih | Sakte tu tasyà aulbanyamatrad utkarsa ity anusandheyam | yad 
uktam - 
să Saktir ànavai 'aih Sambhavais ca tridhoditaih | 
upáyaih Sivam abhasya svasrstair mocayaty amiin || 


"According to the teachings of the venerable Tantraloka and the Upayadvisati 
(there are three categories of means to realisation. One is) the Individual Means, which 
consists of impure thought constructs centred on the cyclic pulse of the breath and (its) 
upward motion etc. The Empowered One consists of pure thought constructs effected by 
the mind alone. The Divine One is the complete dissolving away of thought constructs. 
Thus, although the means to realisation is of three kinds, the manifestation of Sakti 
threads through it everywhere in association with the hierarchy of gross, subtle (and 
supreme) etc. Thus, one should contemplate the excellence within the empowered state 
as being due solely to the developing strength of that (power of grace). As is said: 


‘That power illuminates Siva by the (many) individual, empowered and divine 
means that have arisen threefold as its own emanations, and having done so, liberates 
these (fettered souls). MM p. 141 
11% MV 4/8d. Also quoted below in TÀv ad 2/40. 

!' From Chapter Fifteen onwards. 
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knowledge (listed) here," along with its means (that is, the Individual 
Means). (230cd-231ab) (231) 


‘Along with its means’, that is, along with means (to realisation), such 
as the utterance (of Mantra) and the like associated with (the Individual Means). 
This is the meaning. Thus it was said before that (present) there ‘along with its 
means’ is the ‘entire extent of (ritual) action’, that is, the wonderful variety of 
(rites of) initiation and the like that make up the assembly of (ritual) action 
which will be explained (from Chapter Fifteen onwards) and ‘will be included’ 
(in this means). It is indicated by (saying) this that (ritual) is not a different and 
separate (independent) means. 

Surely (one may ask,) it is reasonable (to maintain) that what is 
included in something of a particular type is of the same type, not otherwise. So 
how can al) action, such as (the rite of) initiation, be included in knowledge 
of the individual (means)? With this doubt in mind, he says: 


fren fe a fee] HATTA 11 232 11 
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kriyà hi nama vijfiànàn nànyad vastu kramátmatàm | 231 II 
upayavasatah praptam tat kriyeti puroditam | 


Action is not something different from knowledge; (rather it is 
knowledge itself) which, in order to serve as a means to realisation, has 
assumed the nature of a succession (krama) (of processes and ritual 
actions). It was said before that that is action.''? (231cd-232ab) (232) 


"That knowledge (is action, as was said before with the words 
beginning with: ‘because action does not differ (from knowledge). ^ 


!'* One of Abhinava's primary concerns in writing the Tantraloka is the exposition of 
the rites of his Anuttara Trika. Accordingly, he refers to it as a liturgical manual 
(paddhati) (above 1/14). The function of the rites performed by those who seek 
liberation (mumuksu) is the final removal of the Impurity which prevents its realisation. 
We have noted that this Impurity is understood by the Siddhünta to be a material 
substance (dravya), whereas here it is understood to be essentially ignorance. Thus, as 
Sanderson observes (2006: 46): ‘if ritual is to be a means to liberation at all its purpose 
can no longer be discovered in the fact that it is concrete action as opposed to mere 
knowledge [as the Siddhanta maintains]. Since Impurity has been dematerialized, ritual 
must work on ignorance itself; and to do this it must be a kind of knowing." The same 
logic also holds good for the practice of Yoga. Whether this involves the outer physical 
activity of the body or the subtler inner movement of the manifold forms of the breath or 
even the practice of concentration, it is a form of action. So this too, in order to be 
liberating must be understood as leading to liberating knowledge (see above 1/150). 

16 Sanderson (2006: 47) explains: ‘A substratum of action in the concrete sphere of 
individualized consciousness supports the process of awareness and enables it to 
develop in intensity." 

117 Above, 1/150a. Abhinava is quoting there from the Gamatantra. The three means to 
realisation can also be understood in terms of the form and degree of succession (krama) 
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Surely (one may ask,) by such (statements) as ‘knowledge is the sole 
cause of liberation", it has been declared that liberation (comes) from 
knowledge. Thus (the question arises as to whether knowledge is) liberating by 
virtue of its own (inherent) competence (svadhikarana) (to be so), or is (this) 
competence derived from something else (paradhikarana)? If it is its own 
(inherent) competence, then is it liberating whether initiation has taken place or 
not? If not, then according to the dictum: ‘there is no competence to practice 


Saiva Yoga without initiation, ''? there is no competence (adhikdra) to acquire 


or, as I translate here, ‘progressive advance’, which takes place within that domain of 
practice. Thus, the Divine Means (sambhavopáya), which is centred on the immediacy 
of self-awareness, progresses, as we have seen, spontaneously in a moment and so is 
non-successive (akrama). The other two categories of Means progress successively. The 
progressive development in the domains of the Empowered Mean: in the way we 
think about things — what we believe they and we ourselves are. All levels and forms of 
practice for spiritual development are about expanding consciousness and growing in 
wisdom and insight. The Empowered Means is centred on perception and so unfolds 
without outer supports. As it is inward in this way, the succession, that is, step by step 
development (krama), takes place hand in hand wit ight into the pure consciousness 
which is always full and perfect, Ultimately, this is recognised to be the process (krama) 
of the dynamism of consciousness itself, which cannot be said to be either a proces: 
which would make it temporal, or not because, inactive, it would not be consciousn 
Such is the activity within the domain of the Empowered Means, namely, the activity of 
perception (rana). A step down from the domain of the subtle, indeed, ultimately 
indefinable process of perception and the formation of thought constructs that 
accompanies it, the reflective awareness of consciousness flows into the domain of the 
Individual Means, in which the power of the will in the domain of the Divine Means and 
that of knowledge in that of the Empowered Means issue out into the power of action. 
Here the inscrutable dynamism of consciousness — the supreme form of action — which, 
by the freedom of its own will, has formed itself first into perception — ‘knowledge’ — 
assumes the form of gross outer action that, operating through the psychophysical 
organism, extends through time. Sentient and consciously directed, it functions as Yoga 
which finds its ultimate completion in the union (voga) of all things within 
consciousness. 
!! Above, 1/22d. 
17? MV 4/6cd. This important line is paraphrased by Abhinava in 8/193ab (192cd). He 
quotes it directly twice in 15/5ab and in 16/291ab (16/291) as does Jayaratha in TÀv ad 
1/231cd-232ab (232), 4/42cd-43ab, 8/191-193 (190cd-193ab), and the introduction to 
8/210-212 (209cd-212ab). Note that Abhinava himself seems to distinguish between 
meditative practice and ritual. At the very beginning of his exposition of Trika ritual in 
his Tantrására, he declares that it is only if one wishes to perform these rituals that 
initiation is necessary. The sense of the term ‘yoga’ is not clearly defined in the Tantras. 
There ‘yoga’ may also be used as a term to denote ritual, although one would expect 
them to be opposites. The sense of this identification is that certain rituals unite one with 
the deity, and ‘union’ is the meaning of the word ‘yoga’. White (2009: 73 ff) argues that 
the earliest use of the term *yogayukta', which we would nowadays translate as 
'engaged in Yoga', was to be hitched up to one's chariot. We have already noted the 
symbolic importance of the chariot for early Vedic ritualists (see above, note 1,46). 
Ritual action from that perspective was a ‘yoking up’, that is, ‘Yoga’. 

Again, from another perspective, the process of purification, which is a basic 
requirement for ritual action, can be understood as Yoga. The worshiper should be as 
pure as is the deity he is worshipping. Indeed, all that is offered, the ritual implements, 
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knowledge, and so what would be liberating and who (would be liberated)? If 
(initiation) does take place, then (knowledge) would be (inherently) dependent 
on something else within its own nature, and so initiation could not logically 
serve as an instrumental cause (of knowledge), for if the competence (of 
knowledge to liberate) were to depend on something else, (the contingency 
would arise that realization is brought about by some external cause). (Thus,) 
the cause (which is ritual action) is in one place (i.e. outside the ritual agent), 
and its effect (which is knowledge) would be in another (i.e. within him). Is this 
not a great defect (in this view)? With this doubt in mind, he says: 


The Teacher and His Spiritual Family 


Fa a qatar ca 1 23211 
"db fe ser veufefenpa: | 


samyagjnánam ca muktyekakaranam svaparasthitam M 232 || 
yato hi kalpanamatram svaparadivibhiitayah | 


Right knowledge (samyagjfiana) is the sole cause of liberation, and 
it is present (both) in oneself (that is, in the teacher) and in the other (that 
is, in the disciple), because the manifestation (vibhiti) of ‘self’, ‘other’ and 
the like is only imagination (kalpanamátra). (232cd-233ab) (233) 


(The manifestation of ‘self? and ‘other’) ‘is only imagination’. The 
intended sense is that in reality there is only one consciousness that shines 
radiantly as each manifestation of ‘self’ and ‘other’ .''? 


the representations of the deity and all else that is involved in its worship should be 
pure, Although the process by which the worshipper is purified involves the repetition 
of mantra and ritual gestures that are ‘external’, it is an ‘inner’ process. It is ‘inner’ in 
the sense that it takes place within the yogic body through the internal movement of the 
breath and its vital energy. It is, in other words, a yogic process. It is, moreover, what 
takes place in the course of initiation. Initially induced by the teacher during initiation, it 
is subsequently practiced by the initiate alone. This is a cardinal example of how outer 
ritual action is related to Kaula Yoga. The rise of Kundalini, the piercing of the centres 
and the purification this brings about leading to liberation prepare the way for the most 
excellent and perfect worship of deity. As this ideally takes place when the worshipper 
is fully purified and hence liberated by the practice of Yoga, it is not surprising that 
many traditions came to reject the need for outer ritual. The logic behind this rejection 
in this case is not that liberation can only be attained by knowledge, as, for example, the 
Advaita Vedanta maintains, or that rituals are in themselves powerless because what is 
required is devotion, as the later Bhakti schools maintain. Both these positions also 
reject the practice of Yoga, the first because it is a form of action and the second 
because devotion is by itself enough to draw the deity’s liberating grace. 

"YS Liberation is not attained by the disciple's own efforts or, indeed, by those of the 
teacher. Liberation can only be attained by knowing the true nature of the one reality, 
which is the same pervasive consciousness manifest as and within all things, which is 
thus the essential nature of both the teacher and the disciple. The difference between 
them is quite real as manifestations of consciousness, but it is just the notion of one’s 
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TÀ Heated 7 ATER: 11 23311 
TE: a Wace fest gea waa | 


tulye kalpanikatve ca yadaikyasphuranütmakah V 233 || 
guruh sa tavad ekatma siddho muktas ca bhanyate | 


As (the notions of ‘self? and ‘other’) are equally imaginary 
(kalpanika), the teacher, who is the radiant manifestation of oneness 
(aikyasphurana) (with the disciples who are one with him), is thus (tavat) 
one in nature (with them) and (as such,) is said to be ‘accomplished’ 
(siddha) and ‘liberated’. (233cd-234ab) (234) 


The notion of ‘self’ and ‘other’ in relation to who is the teacher and who 
is not etc. are the same (because both are equally just notions), thus the oneness 
with the disciple (of the teacher) or with the teacher (of the disciple) makes 
them one. (But even so, the resultant) reflective awareness which, because it is 
devoid of the division of the manifestation of ‘self’ and ‘other’ etc. and (its) 
effulgent manifestation, is as one compact consciousness, is the teacher whose 
nature is that. '^ (That) is (the teacher's) nature and he is, to that extent (as the 
unity of the teacher and disciple is realized), the (ultimate) limit of the 
manifestation of oneness (as both become one as the teacher), his one (all- 


encompassing) Self, which being such, is ‘accomplished and liberated’; (and 


s in a state of oneness with one's own consciousness, this oneness of 
the Supreme Light which has (thus) been attained and is just one, manifests. 
That is said (in the following verse): 


own identity as the disciple distinct from that of the ‘other’, that is, the teacher. If the 
disciple recognises that that one, universal Siva consciousness shines within the teacher, 
he will recognise that it shines within himself also. In the same way, if he experiences it 
within himself, he will experience it within the teacher. Indeed, he may experience it 
directly within Siva even independently of the teacher and so recognise it to be the same 
in all things, living and inanimate. But, as the next verse stresses, the one consciousness 
is first experienced as that of the teacher who assumes both aspects of teacher and the 
taught — Siva and the individual soul. 

'7' Although both the teacher and the disciple are equally that one undivided 
consciousness, even so, that unitary consciousness is manifest as the teacher, not as the 
disciple. 

175 He indeed is a true teacher who sees himself as one with his disciples, just as the 
true disciple is one who sees himself as one with his teacher. The two are the Light of 
consciousness which is aware of itself as the unity of both. This is the teacher's 
Supreme Lordship, that is, status and state as Siva Himself. 
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“He who knows the pervasion (of consciousness) in this way, as divided 
into ‘the other’ and (himself as) ‘not the other’ (pardpara),!'” is Siva, the 
supreme cause (of all things) directly visible (saksat), and is (the teacher) who 
liberates (from bondage).” 


Thus, he says: 


mares fe Fat pa sift: 1 23* d 
TPMT GIT Wem TA: | 

qw us AMA AT dme: d 234 od 
"scmper RES SEED Wd AAT: | 


yavan asya hi samtüno gurus tàvat sa kirtitah || 234 Il 
samyagjfianamayas ceti svàtmanà mucyate tatah | 

tata eva svasaritànam jnani tàrayatityadah | 235 || 
yuktyagamabhyam samsiddham tāvān eko yato munih | 


A teacher is said to be as great as is his (spiritual) family (saritana), 
and if (that) is made of right knowledge (samyagjüüna), he therefore 
liberates himself (when a member of this spiritual family attains 
liberation). "7 Thus (the saying) that starts (with the words): ‘the man of 
knowledge liberates his own spiritual family’ is fully proved both by reason 
(yukti) and scripture (gama), for such is the extent of (just) one (true) sage. 
(234cd-236ab) (235-236) 


A ‘spiritual family’, which consists of disciples and their disciples etc., 
is such because, to the degree in which it manifests as being of that nature 
(tavadatmatvena),'" it is the manifestation of that one (consciousness which is 
both teacher and disciple). ‘Thus’, because such is the (extent and nature of a) 
spiritual family. Taking one’s support from a spiritual family, which is such, 
because of the oneness of consciousness, (all that there is just) this one 
teacher! Thus, just as the members of the family are liberated, (the teacher) 
‘liberates himself. As the division between ‘self’ and ‘other’ is (just) 
conceptual (kālpanika), there is nothing wrong (with this view). Accordingly, he 


1% One could also translate: ‘as divided into supreme (transcendent) and other 
(immanent)' or the ‘supreme’ pure principles above Maya and the inferior impure 
principles below it. 

'” Concerning the spiritual family, see below, 28/194-212. 

1178 One could also translate: ‘to the degree in which it manifests as the Self”. 

!' [t seems that there is a teacher and his disciples, but as their consciousness is one, all 
that there is just the teacher alone. The lineage of teachers and their disciples is in reality 
just a stream of the one consciousness which manifests this way from one generation to 
the other of teachers. Thus, in reality there is only one teacher, and that is Siva 
consciousness, which realises itself and illumines others from one generation to the 
next. Accordingly, as long as his disciples are not liberated, the teacher is also not fully 
liberated, and by liberating them he liberates himself. 
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says: ‘and so (the man of knowledge) liberates (his own spiritual family)’. 
That is said (in the following verse): 

‘By fully knowing the teaching (jñāna) and what is to be known, the 
teacher will save everybody of his own people as well as thousands of millions 
of (other spiritual) families.” 


The reason here for this is ‘for such is the extent of (just) one (true) 
sage’. The ‘sage’ is the teacher. As this is so, the removal of the defect 
mentioned by others is effortlessly accomplished. Accordingly, he says: 


aaa a eather Aq IRET p 235 | 
Seater fre ra wr Het AA TAT | 
aren aff A art d far gp 23€ 11 
A AP ur wafer areas | 

sf d qeu fara area: GATT 0 23d 1 


tenātra ye codayanti nanu jñānād vimuktatà || 236 || 
diksüdikà kriyà ceyam sā katham muktaye bhavet | 
jfiánátmá seti cejjfiánam yatrastham tam vimocayet | 237 Il 
anyasya mocane vàpi bhavet kim nàsamafijasam | 

iti te mülatah ksiptà yattvatranyaih samarthitam | 238 ll 


Thus, (by accepting that the teacher and his disciples are essentially 
the same pure conscious reality), those others (who) maintain and promote 
(the following view) have been refuted from the very root (of their 
urely, (they object), the liberated state is due to knowledge, so 
how can (ritual) action such as initiation be liberating? If you say (that 
action is essentially) knowledge, then it would (only) liberate the one in 
whom it is present. Would it not (therefore) be unsound (to maintain that) 
it (serves to) liberate someone else also?" (236cd-238) (237-238) 


"Those' who maintain various kinds of dualist views and make these 
objections have been ‘refuted’, that is, completely refuted ‘from the very 
root’, as we accept that knowledge and action are one and that the division 
between ‘self? and ‘other’ is (only) imaginary. That itself is the (correct) 
response here (to this objection), no other." He says this (with the words) 


' Tf the teacher and disciple were to be really fundamentally different, how could the 
teacher whose consciousness is perfectly full and free communicate his enlightened 
condition to the disciple whose consciousness is, on the contrary, contracted and bound? 
Initiation or any other procedure, whether outer ritual or inner meditation, could not 
serve as a means to transfer the knowledge the teacher has to his disciple. For this to be 
possible, their most fundamental conscious nature must be essentially identical. The 
same holds good in relation to Siva Himself, with whom the teacher is one. Just as the 
disciple should assume the teacher’s own divine, free nature, so too, conversely, the 
teacher assumes the limitations of his disciple, but without losing awareness of his true, 
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‘those who’ ((make the following) objection have been refuted). The ‘others’, 
(who) are described as those who are the votaries of dualist theism 
(bhedaisvaravadin),'"*' we will refute further ahead. This is the connected 
(sense of these verses). 

Surely (one may ask.) if one does not accept what the dualists say, 
namely, that the impurity (that sullies and binds the soul) is a substance, then 
what is it? With this doubt in mind, he says: 


The Removal of Impurity and the Four Forms of Knowledge 


For am fno ze agea | 
aee fran car aara 11 232 0 
TEM qaemmfamféqg i 
"rere «p avum fer 0 uo oi 


malo nàma kila dravyam caksuhsthapataladivat | 
tadvihantrt kriyà dik. idikakarmavat | 239 || 
tat purastan nisetsyàmo yuktyàgamavigarhitam | 
malamayakarmanam ca darsayisyamahe sthitim \ 240 ll 


(The dualist Saivasiddhàntin maintains that spiritual) Impurity 
(mala) is a material substance (dravya) (that covers the soul) as does, for 
example, a cataract the eye, and that initiation is the action that removes it, 
just as the act of applying collyrium and the like (removes cataracts).''* 
Further on we shall refute that (view), which is contrary to both reason and 
scripture, and explain the (true) condition of (@nava) Mala, Karma and 
Maya." (239-240) 


He concludes as he sows the seed for more (teachings). 
wd wh euni at ufmu d 
TO dedi TANTS d wv gi 


evam Saktitrayopayam yaj jfianam tatra pascimam | 
miilam taduttaram madhyam uttarottaram ādimam | 241 |l 


divine free consciousness. The sense of difference between the disciple and the teacher 
as oneself and someone else is a false notion. 

"8! These are, for example, the dualist Saivasiddhantins, who maintain that Siva, the 
Lord (pati), the individual fettered souls (pasu) and the three-fold Impurity (mala) that 
binds them (pasa) are three separate realities. The first two are consciousness. The last 
is understood by them to be a material substance (dravya). 

18 See above, note to 1/23. 

183 See below, 9/62 ff. 
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Such is the means to realisation, which consists of the three powers 
(of will, knowledge and action). The root of these is the last form of 
knowledge (that is, the Individual Means). The middle (Empowered Means) 
is higher than that, the first (the Supreme Means) is higher still.'** (241) 


"The last’ is the Individual (Means), which is ‘the root’, and its (place 
of) rest is in the (Means) pertaining to Siva (attained) by the progressive 
development (krama) of the Empowered (Means). He says that *higher than 
that’ Individual (Means) is the Empowered Means, which is higher and more 
because it is the place of rest (of the Individual Means). Higher than the 
Empowered one also is the (Means) pertaining to Siva. As is said: 


"The penetration that takes place because of the relationship 
(aribandha) of the pervasive Lord's power with the individual soul is said to 
be three-fold because it is linked with (the powers of) will, knowledge and 
action, and so accumulates at (correspondingly) progressively higher (levels)." 


As the abode of rest of the Individual and other (means),''*> the 
knowledge pertaining to Siva’s means is not the only most excellent one, for 
there is another one apart from that called No Means (which is beyond it). Thus, 
he says: 


mash Te genfa d 
STRERSTREREATATIESRPRGTEE | YS UI 


tato ‘pi paramam jfiánam upayadivivarjitam | 
Gnandasaktivisrantam anuttaram ihocyate I| 242 || 


Superior to that is the knowledge free of means and all else.''** It 
rests in the power of bliss and is called here Anuttara (the Absolute). (242) 


(The means called Anuttara — the Absolute) is ‘superior’ because it is 
one with the goal. Thus, it is said to be ‘free of means and all else’ and so it is 
said that ‘it rests in the power of bliss’. The (powers of) the will (knowledge 
and action) are directed externally because they are conditioned by their object 
of desire (knowledge and action), and so it is also possible for duality (to arise), 
whereas in the case of the power of bliss, according to the dictum: *bliss is the 


!'5 See below, Chapter Thirty-Four. 

"SS We have seen that the pure consciousness, free of thought constructs, which is ‘the 
knowledge pertaining to Siva's means’, is the basis of all practice in any domain at all 
levels, but there is a level still higher than that where there is nothing the disciple needs 
to do. Purified by the practice of the means to realisation, he attains liberation by Siva's 
supreme grace, transmitted through the teacher. This, the supreme state of 
consciousness, is the goal which cannot be attained by any means, and so is called No 
Means (anupaya). 

1% This is taught in Chapter Two below. 
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nature of the Brahman’, that is the very nature of consciousness, and so there 
is not (even) the scent of a means (to realisation) here. This is the meaning.''* 

And this is not (just) our own idea, rather it is declared everywhere in 
the scriptures. Thus, he says: 


arcana fem aada: 1 

aft sound After AÀ 1 Bes I 
moat ufad Arse BEST d 
*DCRROHER Nm STET: 0 yv dd 
gern wr menfam | 

tat svaprakasam nam vidyàvidyesvaradibhih | 

api durlabhasadbhavam srisiddhátantra ucyate | 243 Il 
málinyàrn siicitam caitat patale 'stadase sphutam | 


na caitad aprasannena Sankareneti vakyatah ll 244 || 
ity anenaiva páthena málintvijayottare | 


17 This citation is quoted again below in TÀv ad 1/242, ad 3/71 (71cd-72ab), 3/92cd- 
93ab, 4/139, ad 28/332ab, ad 29/97cd-98ab, and ad 29/127cd-l28ab. Cf. 29/97cd. 
Although this is not a direct reference from the Upanisads, it states a view that is clearly 
meant to echo them, as the term Brahman indicates. Thus, we find the statement in 
Taittiriyopanisad 3/6/1: ünando brahmeti vyajandt — ‘He knew bliss to be the 
Brahman.’ The text continues: ‘for from bliss, indeed, all these beings originate; once 
born they are sustained by b they move towards and merge in bliss’. Also according 
to BrUp 9/7/1: nityam vijfianam anandam brahma - ‘the Brahman is eternal 
consciousness and bliss’. 

The word ‘dnanda’ is listed in standard lexicons as a masculine noun and that 

is how it appears consistently in all these citations. However, in other sources where this 
statement is found, it is treated as neuter. Thus, we find the form ünandara brahmano 
rüpam in the commentary on the PMNKa ad Kārikā 49. A note (49.78) to the edition by 
Watson et al further locates this reference in Parakhyatantra 14/89b (see also Goodall 
2004: 378, fn. 827). Cf. Bhasarvajfia in the Nyayasára p. 565: ànandam brahmano 
rüpam tac ca mokse ‘bhivyajyate (‘bliss is the nature of the Brahman and that is made 
manifest at the time of liberation’), It is also quoted as scripture by Sucaritamisra ad 
Slokavarttika, Sünyavüda 70 (p. 130). Cf. also Tantrasadbhàva 1/295cd: ànandam 
brahmano rüpam na vibheti kadàcana (‘bliss is the nature of the Brahman, (he who 
knows this) is never frightened’). Wilson et al note that ‘This is in turn very close to 
Tattirtyopanisat in 2/4 and 2/9: dnandarh brahmano vidvàn na vibheti kadacana (‘bliss 
is the Brahman, a wise man is never frightened"). 
18 No Means — Anupáya — is essentially the power of the bliss of consciousness 
(ananda$akti). Bliss is both the wonder (camatküra) consciousness experiences by 
resting in its own nature and the union of Siva and Sakti from which pour forth the 
energies of emanation. All the other powers of will, knowledge and action are, to a 
greater or lesser degree, directed outwards from subjective consciousness towards 
objectivity, whereas Bliss (ünanda) is the inner nature of the Absolute, which is the one 
reality without a second called Brahman, because it pervades and nourishes its 
emanation by its oneness with it. 
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That consciousness which is self-illuminating and whose true nature 
is hard to attain even by Vidyàs and Vidye$varas etc." is taught in the 
venerable Siddhatantra (ie. the Siddhayogisvarimata)'™ and clearly 
indicated in the eighteenth chapter of the Malini, that is, with this very 
reading in the Malinivijayottara!"' stating: ‘Sankara does not (teach) this 
(if) He is not pleased!’ (243-245ab) 


There (we read); 


‘O Lord of Yoga, the most excellent of those who know Yoga, I want to 
hear (about) the Yoga which, without means (anupáya) and devoid of effort and 
exertion, (bears) great fruit.’ "° 


119 These are the Mantra and Mantre$vara subjects who, beyond Maya, experience the 
principles of Pure Knowledge and lévara, respectively. See below, 9/53cd-55ab and 
15/309-312. 

19 Concerning the Siddhayogisvarimata, which is the earliest Tantra that teaches rites 
and Mantras to worship the Trika triad of goddesses, Para, Paráparà and Aparà in the 
Trika Trident Mandala, see Appendix concerning the sources of the Tantráloka. 

It is very doubtful that the SYM taught immediate realisation, and certainly not 
Anuttara directly. Abhinava uses this reference to consciousness as ‘self-illuminating’ to 
support his concept of Anuttara, which he had already elaborated in great detail in the 
PTv as complete and perfect subjectivity (pūrnāhantā), Supreme Speech and Trika 
itself. Quoting the SYM and then the MV as stating this, he is backed by the highest 
Trika authorities. 

191 Abhinava quotes and comments at length on MV 18/74-81 below in 4/213cd-278 to 
establish that relative distinctions such as ‘pure’ and ‘impure’ are merely conceptual. 
Here indeed, in Chapter Eighteen, the teaching of the MV is clearly nondualist, wher 
elsewhere in the MV, it may be argued that it is not necessarily so. But even so, thi 
‘nondualism’ between pure and impure may not necessarily have ontological 
implications. When Tantras teach rites which involve the offering of meat and other 
substan considered ‘impure’, and declare that they are votaries of ‘supreme 
nondualism’ (paramádvaya), it is generally in this sense. 

' The following passages are not found in the printed edition of the MV but are 
certainly drawn from there. 

193 This verse is also quoted in the IPVv 3, p. 401. Abhinava does not tell us its source, 
but he introduces it saying: ‘As liberation (is attained) by recognition (pratyabhijfia) 
alone, Yoga consisting of the impediments (k/esa) of yama and niyama (and its other 
limbs) is of no use here.’ Abhinava discusses how only the direct insight into the nature 
of reality, namely, that ‘I am all this and all this am I’, which is termed Sound 
Reasoning (sattarka), serves as a means to realisation (see below, 4/13 ff., especially 
verses 87 to 97). He finds scriptural support for this teaching from the MV (see below, 
4/15, with reference to MV 17/18-19). Thus, it is quite possible that although these 
verses are not found in the printed edition of the MV, they come from there, as is the 
case with another lost verse from the MV recorded in the PTv (p. 183). This is the 
opinion of Tórzsók (1999: 217). It is unlikely that these verses are drawn from the 
SYM, if the recension we have of the SYM is representative of the recension known to 
Abhinava and Jayaratha. This SYM is practically entirely concerned with ritual, 
whereas the MV is focused much more on Yoga. Again, references in the Tantras in 
general to No Means are very rare. Indeed, this is the only one presented by the 
Kashmiri teachers as being found in a Trika Tantra. However, the reading of the first 
line is not sure. The same verse quoted in the IPVv omits the reference to anupaya. Here 
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Asked by the goddess, (Lord Siva replies.) beginning with (the words): 


‘O goddess, listen, I will tell (you about) the most excellent nectar of 
Yoga, having obtained which mortals, free of effort, attain Siva's state. Sankara 
does not teach this (if) He is not pleased. Even if it is obtained! in some way, 
no trace of it arises (in the aspirant's mind).”!!°5 

"Therefore, one should practice that constantly with a mind that is not 
indifferent (to attaining the goal). O goddess, that is emission (visarga), where 
one should find rest." That is said to be the teacher's mouth. It is said to be the 
Wheel of Energies. That is the most excellent place from which all Mantras 
arise." 


He (now) says that this is the purpose (and sense — artha — of this) 
work: 


sft seres fefagRemée 0 3v& og 


TA Tad TSA WW |d 


iti jiànacatuskam yat siddhimuktimahodayam M 246 ll 
tanmayà tantryate tantrülokanámny atra śāsane | 


the reading is: andyásam andrambham anupáyam mahaphalam — ‘(the Yoga which,) 
without means (anupdya) and, devoid of effort and exertion, (bears) great fruit.’ The 
reading in the IPVv is: sphutopayam anayasam andrambham mahüphalam. ‘(the Yoga 
which is) a clear means, and, devoid of effort and exertion, (bears) great fruit.” 

11% In IPVv 3, p. 401 the reading is upalabdhe (‘if it is obtained’), as it is here, but 
Ksemaraja (commenting on ŚSu 2/10) reads upadiste (‘if it is taught’). 

'* After quoting this verse in IPVv 3, p. 401 Abhinava goes on to quote the 
following verse: 


"The Yogas with limbs, including breath control (pranayama) and the rest, are 
(human) creations and so are not worth even a sixteenth part of (the true) uncreated 
(Yoga).” 


He continues saying: ‘although described in this way in the secret scriptures, it 
is not stated clearly in this way, rather it is described concisely (in a veiled manner).’ He 
then goes on to quote the following verse which says: 


“Even if when he attains just (this) trace (of attainment) and does not become 
(foolishly) elated (pramatta), the Vinayakas (who create obstacles) conjoin him to 
transitory worldly benefits (bhoga) (and so (he) cannot attain liberation).’ 

' The verse which contains this and the following sentence is quoted by Abhinava in 
the PTv p. 182. There instead of visrantim arhati, i.e. (where) one should find rest’, the 
text reads visrantim rcchati, i.e. (where) it gives rest’. 
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Here in this teaching called the Light of (and on) the Tantras 
(Tantraloka), 1 expound this four-fold knowledge, which is the great 
dawning of accomplishment (siddhi) and liberation.” (246cd-247ab) (245) 


(It is) as if there is within the Tantraloka the light (aloka) of the Tantras 
of the Supreme Lord, or else (one can says that) it is the light (aloka) which 
illumines them." What is the four-fold knowledge, the nature of which has 
been described? It is the dawning (of realisation,) which is the great arising ‘of 
accomplishment (siddhi) and liberation’ within this (Tantraloka). (T) expound 
and extensively illumine here in the teaching (called) Tantráloka, this Great 
Dawning (of Realisation). This is the meaning." 


197 Here Abhinava is referring to his own Tantráloka as an authority to support the 
validity of his presentation of the four penetrations (samávesa), which are descents of 
power of grace which is Rudrasakti as four forms of knowledge that are essentially the 
attainment of Anuttara, that is, Trika and the means to it. He is also telling us that these 
four constitute his basic exegetical model that accommodates all the practices, whether 
they be in the form of ritual, Yoga, or direct insight and combinations of them. 

19% According to the first way of breaking down the compound "tantráloka', it means 
‘Light of the Tantras’, and according to the other way it means ‘Light on the Tantr 
Jayaratha says that these are alternative, equally valid way of understanding the 
meaning of the name 'Tantráloka' . 

1% Tn the second half of his summary of this chapter presented in the first chapter of his 
Tantrasára (see above note 1,533 for the first half), Abhinava again focuses our 
attention on the ‘four-fold knowledge’, which cons of the levels and categories of 
means (upáya) and corresponding meditative penetrations (samávesa), as the essence of 
his teachings: 

"There (in that regard,) here (according to us, the essential) *own nature' (of. 
every single thing) is that which, above all, should be adopted (as one's own) 
(paramopádeya), and that is the nature of all existing things as the Light (of 
consciousness), because it is illogical that that which is not light (i.e. does not manifest 
anywhere at any time or in any form can) possess a nature of its own. And that (light) is 
not multiple, for there is no difference (bheda) between the ‘own nature’ (of things), 
insofar as it is not logically possible (for the Light) to enter into (and assume) a nature 
which is other than (itself). Again, space and time also do not divide it up, because they 
too are that light (of consciousness) by nature. Thus, the Light (which makes all things 
manifest) is indeed only one, and that is itself consciousness. (Indeed,) nobody disagrees 
here that consciousness is the Light (that illumines all) things (arthaprakasa). And that 
Light does not depend on anything else (for its existence and illumination). The state of 
dependence on another (pertains only to and is) just the condition of the object of 
illumination. And the condition of the object of illumination is itself nothing but a state 
of dependence on another Light (to illumine it). Moreover, there is no other Light at all, 
thus the one Light is independent, and because of (its) independence, it is devoid of the 
conditioning divisions (avaccheda) of space, time and form. Thus, it is pervasive, 
eternal and the formless nature of all forms. Again, its independence is the power of 
bliss; its aesthetic wonder is the power of the will; (its) condition as the Light (of 
consciousness) is the power of consciousness; (its) condition as reflective awareness is 
the power of knowledge, and its association with all forms, the power of action. 
Although it is endowed in this way with the primary energies (of consciousness), in 
actual fact the Light, undivided and endowed with the powers of will, knowledge and 
action, is the form of Siva who is at rest within His own bliss. It is He Himself who, by 
virtue of (His) freedom manifests Himself in (a limited) contracted (form), is said to be 
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Now (it is said that): 


"Logical argument (nydya) does not operate there with respect to an 
entity (artha) that has not been perceived or one whose nature has been 
ascertained. Rather (it operates) with respect to one (whose nature is the object 
of) doubt. Thus, doubt is one of its ancillaries.' 

According to such dictums, the application (pranayana) of a treatise 
(Sastra), which is essentially a (conclusive) ascertainment (nirnaya) (of the 
nature of its subject), is generally with respect to a matter (artha) which is the 
object of doubt. Thus, because doubt is (one of) its ancillaries, he begins by 
describing its nature,'?"! 


the individual soul (anu). And He then again makes Himself manifest as free, by virtue 
of which He shines as the unconditioned Light (of consciousn which is Siva's nature 
(rüpa). There, (in that case) also, He makes Himself manifest either without or with 
(some) means. Again, if (this takes place) with means, the means are either will or 
knowledge or action. Thus, (the means is of) three kinds, which is that of the meditative 
penetration (samdvesa) (that takes place thereby) d inguished as pertaining to Siva 
(sambhava), (His) power (sakta) and the individual soul (Gnava). There (in that 
context), this fourfold nature (which includes the absence of means) is also taught here 
successively (in due order)." 
120 Absolutely ignorant people have no doubts, nor do those who know all they want to 
know. Doubts may arise only when there is a desire to know. The Tantráloka is meant 
for those people who have this desire, that is, those who do understand something, even 
ifi st the importance of knowing more. 
"! The Tantráloka is written in accord with the classic model of a Sanskrit didactic 
treatise — sastra, The word is derived from the root sas, which has the sense of ‘to 
instruct’ or ‘govern’, The ‘tra’ has an agential sense. Thus, the word sastra denotes a 
text or a discipline that teaches something, and so governs a body of knowledge and its 
application. The exposition of the teachings of a sastra should be logical and coherent 
so that the teachings may not be open to doubt either with regard to their content or 
truth. Doubt is the essential cause of the development of thought constructs which 
obscure and contract consciousness. The close association of the two — thought and 
uncertainty — is reflected in the word vikalpa, which may denote both ‘a thought" and 
‘an alternative’. In this perspective, a thought construct is a conceptual assessment of 
the nature of its object as one of a number of alternative possibilities. The mass of 
sensations coming through the eyes, processed by the inner mental faculties, come to be 
labelled and hence identified through an inner mental statement such as ‘this is a table’. 
This statement is a determinative judgement, that is, ascertainment (niscaya), which is 
formed on the basis of examining other alternatives which are discarded as incorrect. 
This process is technically called apoha, which one could translate as ‘denial’ or 
‘negation’. This kind of analysis of the cognitive process and how we reach conclusions 
is accepted by various schools of Indian philosophy beginning with its initial major 
formulation by the Buddhist idealist Dinnaga in his Pramünasamuccaya (see Torella 
2002: 128-130). This is accepted here as a method which is applicable to an 
examination of the teachings which establishes their validity, even as it elucidates them. 
The Buddhists formulated and carefully analysed this epistemic mechanism 
because it is thereby possible to conceptually determine the nature of particular entities 
without assuming that they possess a nature of their own. They need not postulate the 
existence of supposed realities as their opponents do who maintain that a table is known 
to be a table because its innate nature or ‘table-ness’ has been grasped and correctly 
represented. Even without an innate *own nature' a table can be known by exclusion of 
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Enunciation, Definition and Investigation” 


everything else that it is not. Thus, doubts that may arise concerning what it is are 
resolved. The Pratyabhijiia also accepts the existence of this cognitive process, which it 
understands in the ambit of its own system. Here, as we shall see, the nature of an object 
is determined by a process of progressive manifestation of its qualities as they come to 
be known, until they are sufficient in number and clarity for the nature of the object that 
is the bearer of those qualities to be known, or to put it another way, for it to be 
manifest. 

"7? Nyaya, which literally means ‘sound reasoning’, is an empiricist, dualist philosophy, 
primarily concerned with logic and epistemology. It is also concerned with identifying 
and elucidating the basic principles on which sound philosophical debate is based and 
the proper manner to expound a philosophy in a systematic and logically coherent 
manner. This is achieved by a progressive, systematic exposition of a subject in three 
phases, namely, enunciation (uddesa) of the matter to be discussed, definition (laksana) 
of its primary characteristic and, finally, the investigation (pariksa) of its nature. 
Vatsyayana, an early exponent of Nyàya, writes in his commentary (bhdsya) on the 
Nydyasitra (1/1/3): ‘The science of reasoning (nirnaya) goes through three 

s, namely, enunciation (uddesa), definition (laksana) and investigation 
iksa). Uddesa is the mere mention of the category by name. Laksana consists in that 
character or property that serves to differentiate that which enunciated from 
everything else, Pariksa is the detailed examination of what has been enunciated and 
defined,’ In this case, most concretely, the ‘enunciation’ is the subject of each chapter of 
the Tantráloka. The list of these ‘enunciations’ given below serves effectively as a list 
of chapter headings. Analogously, the following list of ‘definitions’ serves as an index 
of the topics of the sections of each chapter. The third step, that is, ‘investigation’, is the 
content of each chapter, in other words, the Tantraloka itself. 

Abhinava ensures in this way that his Tantraloka is an authoritative treatise, 
laid out respecting the rules of a systematic, logical exposition. But this is not enough. 
He is concerned to establish that the Tantráloka also possesses the necessary 
characteristics to qualify it as an authoritative transmission of the teachings which 
ultimately originate from Deity. This places the authority of the Tantráloka on the same 
level as scripture. However, unlike scripture, the Tantrüloka has a human author. 
Indeed, Abhinava refers to himself very clearly at the end of this chapter as the author, 
as he does in several places throughout his work. The seeming contradiction is 
reconciled by examining the nature of reality which, as cognitive consciousness, 
involves, as usual, an analysis of perception and epistemology from this perspective. To 
this end, Abhinava begins by examining the nature of doubt (lines 1/247cd to 1/253ab). 
As doubt concerning metaphysical realities is removed by the teacher, he goes on to 
expound the relationship between the teacher and his disciple as that between two 
aspects of consciousness, namely, one that questions and the other that replies (lines 
1/253cd to 1/258ab). This leads to the general application of this principle to 
understanding how the perceiving subject reaches a right conclusion and achieves 
certainty (niscaya) as to the nature of his object (lines 258cd to 261ab). He goes on to 
examine how enunciation, definition and examination are fundamentally phases of the 
act of perception, and how they are evidenced in the operation of all valid means of 
knowledge (lines 261cd to 269ab). Once having established how this works, he is free to 
examine this three-fold process entirely in terms of consciousness as actively engaged in 
forming the objects of knowledge in the process of coming to know them, and then the 
process purely in terms of the activity of consciousness as Speech and its energies (lines 
269cd to 275ab). The conclusion is a brief exposition of the five types of relationship 
between the teacher and the taught as aspects of the supreme one in which 
consciousness is both. Thus, as the teachings of the Tantraloka are grounded in the pure 
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tatreha yad yad antar và bahir và parimrsyate \| 247 || 
anudghatitaripam tat pürvam eva prakāśate | 


There (in that regard) whatever one reflects on here, whether 
internal or external, manifests initially in an undisclosed (anudghdatita) 
(generic, unspecified) form. (247cd-248ab) (246) 


‘Internal’ means within mental consciousness (mdnasavijfana) and the 
like. (Whatever one perceives is initially) in an ‘undisclosed form’, that is, its 
specific qualities have not (yet) been made manifest. The meaning is that its 
nature (devoid of its specific qualities consists then of just its) generic attributes 
(sámàanyadharma). ^ 

This is generally what is said to be *doubt'. Thus, he says: 


TRE frdrpemem Wem 0 Ke od 
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enātmanā prathd || 248 ll 
samsayah kutracid ripe niscite sati nānyathā | 


A perception (pratha) whose form"" is (at this stage) undisclosed in 
this way cannot be defined (anirvdcya), and (so) is (essentially) doubt. (It 
arises only) when the nature (rapa) (of the object of this uncertainty) has 
been to some degree determined (as the bearer of these generic, unspecified 
attributes), not otherwise. (248cd-249ab) (247) 


‘In this way’, initially, the form of (for example, a person in the dark) 
is ‘undisclosed’, that is, not revealed,?* because one has not known its 
specific, particular attributes such as hands and feet etc., (just its) form, which is 
(its) generic qualities such as (the bare perception of its) height and the like. 


reflective awareness of universal ‘I’ consciousness, they flow out from the supreme 
relationship, as all scriptures ultimately do. 

1203 The primary form of doubt is a perception in which only the generic attributes of an 
entity and not its particular features are perceived. For example, the perceiver knows 
that ‘this is a tall standing figure’, but as only some of the object's generic features are 
apparent to him, he does not know specifically what it is. All perception begins this 
way, but it normally moves on imperceptibly quickly to the following phases in which 
the specific nature of the object is ascertained. If this does not happen, the perceiver, 
stuck in this initial generic perception, experiences this initial doubt as to the nature of 
what he is perceiving. 

120 The ‘form’ (kara) of a perception is its object. 

"°° "The word I translate here as ‘undisclosed’ is ‘anunmudrita’, which literally means 
‘unsealed’, ‘opened up’. 
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Thus it ‘cannot be defined’ because there is no ascertainment (niscaya) of 
other kinds of specific (features) of the bearer of (these) attributes. Doubt is a 
‘perception’, that is, cognition (pratiti), the nature of which is characterized by 
the fact that it is not possible to say (what the object of doubt is in a certain) 
determinate manner, based on both (its) aspects (generic and particular). (Doubt 
is such because) it arises when one knows a generic attribute (of the entity), 
such as (in the case of a figure of a man or tree its) height or the like, but not its 
particular attributes, such as (the man’s) face (if it is a man or a) cavity (if it is a 
tree). * He says this (in the sentence which in Sanskrit) begins with ‘to some 
degree’, that is, in some (entity) which possesses the (perceived) attributes (but) 
which is defined (solely by its) generic attributes. This is the meaning. ‘Not 
otherwise’, that is, (no doubt exists) when the nature of the entity has been 
ascertained (niscita) in its entirety or not at all (because in that case there would 
be no object of doubt). 
Analysing this (view), he explains: 


etat kim iti mukhye ‘smin etad amSah sun 
sarisayo ‘stitvandstyadidharmanudghat 


(When we ask:) ‘what is this?’ (we are expressing) the primary 
form (mukhya) (of doubt). (Doubt is not a total absence of knowledge, for 
even when in doubt about something,) the ‘this’ aspect is well determined, 
(that is, there is no doubt that something is there) Doubt (is most 
essentially concerned with the ‘what’ aspect. It is that phase of perception 
during which the fundamental) attributes (of an entity), including its 
existence or non-existence and the like, have (as yet) not been disclosed 
(udaghatita) (to the subject who wishes to perceive them). (249cd-250ab) 
(248) 


*(When we ask:) What is this?' there is doubt, which is essentially (a 
form of) reflective awareness. In relation to other (similar forms of) reflective 
awareness such as: ‘(is this) a pillar or a man?’ (this is) the primary (form of 
doubt,) because none of the particular qualities (of the entity) have been 
disclosed, In that case, the ‘this’ aspect in relation to the ‘what’ aspect has been 


12% We see a tall erect object on a dark night which may be, for example, a man or the 
stump of a tree. We can make out its generic features, perceiving, for example, ‘this is a 
tall figure which seems to have a face’, but we cannot make out its particular features. In 
order to be sure what it is, we need to be able to make out more specific distinguishing 
features. Thus, if we see that the figure has a face, we feel certain that it is a man. Or, if 
we see that it is a cavity of a tree, not a face, we know that it is a tree. Thus, for a 
perception of an object to be certain and the object clearly ascertained, both aspects, 
generic and particular, of that object need to be clearly perceived. 
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correctly ascertained (niscita) by the (bare) perception of the (entity) alone 
which possesses the attributes. ^? 

Surely (one may object that) the definition of doubt is that: ‘doubt is the 
reflective awareness which is (the uncertainty) with regards to both the fixed 
(ascertained) (niyata) (alternative) aspects. "* (In reply to this objection, we 
say this definition is not accurate). There (in that case), one aspect has been 
determined, (namely) the *something' (aspect), and by that (the requirement 
which defines doubt) has been met. He says this (in the second half of this 
verse,) which begins with (the word) ‘doubt’. The nature of (doubt) is like 
that of (an entity) which has not been disclosed, that is, revealed by its particular 
attributes, amongst which first of all is their ‘existence’ or ‘non-existence’. 
Where the disclosure (of an entity) has not taken place because even ‘existence’ 
and ‘non-existence’ amongst (its fundamental) attributes have not been 
ascertained, what question can there be of (its) other attributes (being 
ascertained)? Thus, because the form of all of (its) attributes is undefined 
(anullikhita), and so (perception) does not have the support of (any) fixed 
(indubitably determined) attribute, this is the primary (form of) doubt. The point 
is that the ‘what’ aspect denotes the form of the undefined entity (which is the 
object of doubt). He says that: 


iA weer arene: web gp gue di 


kim ity etasya Sabdasya nadhiko ‘rthah prakàsate || 250 ll 


(Indeed), the word ‘what’ does not convey more meaning (than 
that). (250cd) (249ab) 


(The word *what' does not convey) *more' than the meaning of that 
word (*what' itself). Then (one may ask,) to what does it refer? With this doubt 
in mind, he says: 


fe apie uae | 


°° There are two types of doubt — primary and secondary. Primary doubt is simply the 
uncertainty one may feel when one sees something and asks oneself ‘what is this?’ One 
knows that there is something out there. This is the perception of the ‘this’ aspect of that 
object of perception. However, one does not know the ‘what’ aspect because the 
specifying qualities of the object, by means of which one can know what it is have not 
been perceived. In the case of secondary doubt, the perception of the object is more 
clearly defined. For example, one may see an elongated erect object on a dark foggy 
night and ask oneself ‘is this a pillar or is this a man?’ In this type of doubt there are two 
alternative possibilities. Either the object is a man or a pillar. All other possibilities are 
excluded. Thus, this is not complete doubt, as is the primary form, in which the object 
could be anything. 

120 The point of this objection is as follows. According to this definition, doubt depends 
on the existence of at least two ascertained alternatives between which doubt vacillates, 
and so serve as the constituent aspects of doubt. When one asks oneself ‘what is this?’ it 
cannot be said to be doubt, let alone its primary form, as there are no two such 
alternatives. It is just ignorance. 

© Elide astitvari ca nástitvarh ca tat. 
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kira tv anunmudritakaram vastv evabhidadhaty ayam | 


Rather, (all) this denotes is an entity whose form has not been 
disclosed. (251ab) (249cd) 

"This' is the word *what'. 

It is (only) right that there be a primary (form of) doubt in some 
circumstances when there is"" a secondary (form of it). So in order to illustrate 
the secondary (form of doubt) as well, he says: 


wana eur af gere HNA: I 42 odd 
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bhiiyahsthadharmajatesu niscayotpàda eva hi | 


The doubt “is this a man or the trunk (of a tree)?" is not primary 
(because it entails) the arising of an ascertainment (niscaya) of many of the 
qualities (of the object). (251cd-252ab) (250) 


(This is) not ‘the primary form’ (of doubt) because it is not, as before 
(in the previous example), one in which none of the (specifying) attributes (of 
the object of doubt) are disclosed. This is because (in this case) many particulars 
related to what is ‘not the trunk (of a tree)’, for example, are perceived as 
certain, because no other (alternative) determined fixed perception apart from 
‘(this is) a trunk (of a tree)’ (or a man) is possible." 

Surely (one may ask,) if this is so, then it is possible that here (in this 
case, the nature of the) entity may be mixed up (with another), because its fixed 
(determined form) is uncertain. On the analogy of whether a fire sacrifice can be 
declared (to have been completed) or not," would that not be (just a case of a 
possible) alternative (vikalpa) (and not doubt)? With this doubt in mind, he 
says: 


SPARRING: 0b 242 I 
awa: a fefüedyo aaaea Ee: | 


120 Read with MSs Ch, J, Jh, Ñ sati for sāta. 

!211 When we see an object and we are in doubt as to whether it is a pillar or a man, the 
doubt is confined to two possibilities because we are sure that all others that may be 
possible are excluded. We perceive that there are many features of the object which 
exclude the possibility that it is not a pillar and, similarly, that it is not a man. 

"2 There are differences of opinion amongst Vedic schools as to which rites should be 
performed in the course of a fire sacrifice (yajfia). Consequently, disputes may arise 
between followers of differing traditions as to whether it has been completed properly. 
Such problems may be resolved by admitting that certain rites are optional or may be 
performed in more than one way. In that case these differences would be understood as 
possible options or alternatives (vikalpa). 
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amarsaniyadvairipyanudghatanavasat punah | 252 I| 
samSayah sa kimityamse vikalpas tv anyatha sphutah | 


Again, doubt arises because the two (possible) natures of the objects 
of reflection (between which it vacillates) have not been disclosed. It resides 
in the aspect ‘what?’?" Otherwise, (this uncertainty would) clearly be 
(just) an alternative (vikalpa) (between two possibilities).?' (252cd-253ab) 
Q51) 


"The two (possible) natures of the objects of reflection', that is, (in 
this case) a trunk (of a tree) and a man, have not been disclosed, in the sense 
that they have not been revealed in their particular form, such as the face (of a 
man), the cavity (of a tree) and the like. Thus, because this perception is 
associated with the ‘what?’ aspect, it is just doubt. (However,) here (in the case) 
of (the alternative,) a trunk (of a tree) or a man, there is a real object of doubt, 
namely, ‘is this a trunk (of a tree) or is this a man?’ But if (it were to be just) 
‘what is this?’ it would be the primary (form of doubt), because in the ‘what’ 
aspect none of the particular attributes are disclosed, whereas here (in this case), 
it is not primary, because (some) determined particulars are known,'2!5 Thi 
the difference (between the two forms of doubt). However, in the case of an 
alternative (vikalpa), such as between (whether one should offer) barley or 
wheat (in a fire sacrifice), both are clearly ascertained (to be what they are), and 
so their nature is not undisclosed.'*'° He says this (by saying): ‘otherwise, (this 
uncertainty would) clearly be (just) an alternative (vikalpa) (between two 
possibilities)’. ‘Otherwise’, this kind of doubt serves as a reason to apply the 


1213 Alternatively, one could translate that ‘it exists when the aspect ‘what?’ is present.’ 
In other words, doubt in this sense only arises when one does not know the nature of 
something and is enquiring into what it may be. Otherwise, if two or more things are 
known, but there is a doubt as to which one to select for a particular purpose, this is not 
doubt in this sense. It is simply reflection on possible alternatives, that is, thought. 

'?'* See above, note to intro. of 1/247ab-247cd (1/247cd-248b). Perception takes place 
in two moments, The first moment is the immediate experience of the perceived entity 
just as it is in its essential nature, which is grounded in the oneness of consciousness and 
so is not specifically definable. In the second moment it is identified and defined as a 
particular entity, the external colour ‘blue’ or the inner feeling ‘pleasure’, for example. 
Each entity is defined by comparing it with similar entities and differentiating it from 
others that are dissimilar. These are the ‘alternatives’. Both are known and neither is an 
object of doubt, and so the formation of a thought construct or notion which labels or 
defines a specific entity is not a form of doubt. Note also that entities belong to a 
particular time and place. Thus, the two moments of perception are only definable as 
successive from the perspective of the second ‘moment’. 

1215 Read niyatavisesadharmavagamat for niyatavisesadharmanavagamat. 

!216 Jayaratha explains that this verse describes the secondary form of doubt in which 
some distinctive qualities of the object have been perceived. No qualities are clearly 
perceived in the primary form of doubt. There is a difference between the doubt as to 
whether an object is this or that and the doubt as to whether one should sacrifice with 
barley or wheat. In the former case, the details are not clearly perceived, and the doubt 
relates to the nature of the object. In the latter case, the possible options are known. The 
decision as to which of the two should be used rests on the authority of scripture. 
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scriptures because the two objects of reflection (which in this example are), 
barley or wheat, have been ascertained according to the nature of their particular 
attributes. ?" This is the sense of what is said (here). 

Scripture is essentially the (authority which) decides (and settles matters 
of dispute) (nirnayatma), and a ruling (nirnaya) generally operates in relation to 
a matter of doubt (concerning scriptural ordinances). Something which is (well) 
known does not become an object of doubt in this way,'?'* nor does one which is 
(totally) unknown, because doubt is a quality (dharma) of the perceiver (not the 
object).!?!” 

Although one understands that there is something which is uncertain 
(just) by (the operation of) some kind of doubt, even so its perception is possible 
then."? The very acceptance that that (is an object of doubt) is the question 
(which ultimately leads to the resolution of that uncertainty). And that too (in its 
turn), like its cause, goes on to serve as a reason to apply the scriptures (when 
applicable). In order to reach a decision concerning that (matter), the application 
of the scripture that is being applied (as the authority to settle the doubt) 
proceeds in three ways, namely, ‘enunciation’ (uddesa), ‘definition’ (laksana) 
and ‘examination’ (pari . ‘Enunciation’ is just a declaration of the subject 
matter (padartha) by (its) name. The first thing that must be done is to take this 
up, because it is not possible to define or examine (a subject) that has not been 
enunciated. Thus, without (the initial) enunciation (of a subject) it is not 
possible to apply scripture, the nature of which is to define and examine (a 
subject that has been enunciated as an object of enquiry). Thus, there (in that 
context, the application of scripture) is also an auxiliary (of the resolution of a 
doubt). 


Surely (one may ask,) if the application of scripture is accomplished by 
just (that) one (initial phase), what purpose is served by (having) the three? If 
(one were to ask this, our reply would be that) that is not so, because they are 
said here to serve as a reason (for the application of scripture) insofar as they are 
mutually connected to one another. (The right understanding of) a matter (artha) 
which is said by someone to be (an object of) doubt is determined by scripture 
through (the process of) enunciation and the rest. Thus, he says (the following) 
in order to establish that, although there is a difference in the nature (of these 
three), in this way (collectively), in (their generic) common (samdna) form as 
the perception (prathd) (of something) the nature of which has not been 
revealed (anudghdtita), (it serves as) a cause for the application (pravrtti) of 
scripture. 
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1217 See previous note. 

128 Read upalabdhartha evar samSayavisayatam for upalabdha eva samsayavisayatà. 
121% If doubt were to be the result of simply not knowing an object, then all the countless 
unknown objects would be the objects of doubt. But no doubt arises concerning 
something that is totally unknown. Moreover, knowing or not knowing relates to the 
perceiver. It is the perceiver who is in doubt, and it is his concern to come to know what 
he is uncertain about. Uncertainty is not a quality of the object. 

7? Read tadapi for tada. 
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tenünudghütitátmatvabhüvaprathanam eva yat | 253 || 
prathamar sa ihoddesah prasnah sarisaya eva ca | 


Thus, the initial (moment of) perception (in the cognitive process) of 
the (mere) existence of something (the specific nature of which) has not 
(yet) been disclosed is here (termed) ‘enunciation’ (uddega), ‘question’ 
(prasna) and ‘doubt? (sariaya). (253cd-254ab) (252) 


‘Thus’, by applying the principle (yaya) taught previously, ‘the initial 
(moment of) perception (prathana) (in the cognitive process) of something', 
which is that of its bare existence (vastumdtra), ‘(the specific nature of which) 
has not (yet) been disclosed, is here (termed) ‘enunciation’ (uddesa), 
‘question’ (prasna) and ‘doubt’ (sasaya). The nature of doubt there is such 
as has just been explained. In the (course of) enunciation, the perception of the 
nature of an entity is (that of one that) is undisclosed, because the things 
(padártha) (that are the object of enquiry are) denoted by just their bare name 
alone (nàmadheyamátra). The same can be said (vácya) also (with regard to the 
formulation of a) *question' (namely, that it is an indeterminate perception of 
something), otherwise (if it were not), it would be the determination (of its 
nature) (nirnaya) and so there would be no difference between it and the answer 
(to the question concerning its nature). '??' 

There (in that case) a question arises with regards to something which is 
the object of doubt. Thus (it is only) after that has been ascertained that the 
question can be formulated (nirnetavya). (But how is it po: e to account for 
this circularity?). In order to explain that and its true nature, now that the 
occasion has arisen (to do so), he says: 


WITIEHÜZGTETDNTENERGRURAT | GY d 
weed verfa: wet ferrea WT | 


aravartmaná || 254 || 
"átmatàrm gata | 


tathanudghatitakarabhavapr 
prasaranti svasamvittih pr. 


One’s own consciousness, extending by means of the path, which is 
the unfolding of the state of being (bhavaprasara) (that presents itself 
initially) in an undisclosed form, assumes the nature of a disciple (and is 
called the) ‘enquiring’ (consciousness). (254cd-255ab) (253) 


' Jayaratha explains here how all three, that is, the initial enunciation of a topic to be 
discussed, the formulation of a question and doubt, are indeterminate perceptions, the 
content of which is just the bare existence of what is being enunciated, the object of 
enquiry or doubt. As such they arise in the first phase of perception to mature in the 
second phase into determinate perceptions, which are clear conceptual representations 
of the content of the first phase through which its specific nature is known and hence 
made manifest. 


428 CHAPTER ONE 


Here (according to this) nondualist doctrine (advayanaya), (the view is 
that) ‘consciousness alone, being as it is ultimate reality, is everything’. Thus, it 
is unreasonable (to maintain) that there is (any) difference (bheda) between the 
disciple and the teacher etc., who is the one who questions and the one who 
answers (respectively). ‘In this way’, in the aforementioned manner, the 
‘undisclosed form’ is one with consciousness because it is full to overflowing 
with all existing things. ‘The state of being’ (of consciousness that presents 
itself initially in this form is the supreme level of Speech which) is (the one) 
ultimate reality (paramarthikam vastu), the nature of which is full (complete 
and all-embracing) (pürna). Its ‘unfolding’ (prasara) is (its) descent, (which 
takes place) by (progressive) entry into the (lower) levels (of Speech), beginning 
with the Speech of Vision (Pasyantz)."? That is itself the ‘path’. One's own 
consciousness itself, contracted, ‘extending’, that is, assuming the states of the 
Corporeal and the other (levels of Speech) by means of this (path), manifesting 
(thereby) the plane of the disciple who is the perceiver, is said to be the 
‘enquiring (consciousness)’. This is the meaning. 

Where and how is its state as the enquiring (consciousness)? He says: 


aana Aara ARA: | 2s d 
E 

mada AER TERT 11 Que odi 

agi wr wet cats wad 


tathantaraparamarsaniscayatmatirohiteh || 255 ll 
prasaranantarodbhiitasamharodayabhdg api | 

yavaty eva bhaved bahyaprasare prasphutatmani | 256 Il 
anunmilitarüpà sā prastrt tavati bhanyate | 


In this way, when the certainty (nifcaya) which is the inner 
reflective awareness (consciousness has of its own nature as the knower) is 
obscured, (the cognitive process assumes two forms) that emerge from the 
flow (of extroverted awareness) that follows after (this obscuration has 
taken place). (One is) withdrawal (into the higher levels of awareness where 
there is certainty, and the other form) is emergence (down into the lower 
levels where there is not). The form (of consciousness) that has not opened 
up (and become active) when the external, clearly evident expansion (of 
perception that moves out towards its object) takes place is said to be the 
enquiring (aspect of consciousness). (255cd-257ab) (254-255) 


‘In this way’, because (consciousness) is the (one) supremely nondual 
(reality, it encompasses this entire process). ‘When the certainty’, that is, 
stability (dardhya), of ‘the inner reflective awareness’ which is oneness with 


122? See commentary to the following verses in terms of the levels of Speech below ad 


272cd-273ab (271). 
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the perceiver, ‘is obscured’ because its successively higher (more evident) 
nature is not present in the one that progressively (obscured) follows, 
(consciousness assumes) two (forms) that arise subsequently ‘from the flow’ 
(of awareness) that is directed (away from the perceiver) to the outer (sphere of 
objectivity). (One is) ‘withdrawal’, which is the (progressively developing) 
state of rest within one’s own nature of the form (of awareness which) is the 
Supreme, and the other (levels of Speech that merge into it). And (the other is) 
‘emergence’, which is the external outpouring (of consciousness) in the form of 
(awareness that progressively descends) from the Speech of Vision onwards 
(down to Corporeal Speech). ^? 

That is the form of consciousness ‘when the clearly evident’ 
manifestation of the pair, subject and object etc., which is the ‘external 
expansion (of perception that moves out towards its object) takes place'; 
‘(the aspect of consciousness) that has not opened up (and become active)’ 
does not manifest as consciousness. It is said to be ‘the enquiring (aspect of 
consciousness)’ insofar as it is perceived to be undisclosed'™ in this way. This 
is the meaning. 

Consciousness is not only the enquiring subjectivi 
question and the rest. Thus, he says: 


vas fang Wem WAI: 11 240 di 
Pens Beier aha: | 


svayam evam vibodhas ca tathà prasnottarütmakah | 257 || 


gurusisyapade ‘py esa dehabhedo hy atattvikah | 


it is also the 


12 When one is in doubt, the mind oscillates between being sure and then again being 
uncertain. When the state of certainty prevails, awareness, previously directed outwards 
to the object, flows back into the perceiver from the object and so, as he no longer needs 
to know the outer object, he abides tranquil within his own essential nature. The absence 
of certainty about the nature of the object diverts the flow of awareness back to it and, 
attempting to regain that fundamental certainty of inner rest, emerges out of its pure 
subjectivity. As it does so, awareness articulates its formulations and hypotheses, 
ranging from intuitions at the level of the Speech of Vision through to that of the 
cogitation and notions of Middle Speech and out into Corporeal Speech. Then reaching 
the furthest extreme of doubt and its expression, finding some certainty again, the flow 
reverses back again into the subject. In this way, it oscillates back and forth as we feel, 
‘O I am not sure’, and then ‘Ah, yes, now I understand’, and then, as that certainty is not 
full and stable, it again redevelops as before and so on. Ultimately, perfect certainty is a 
State of rest in which consciousness shines unobscured by doubt. Such is the original 
liberated state attained by the recognition in an instant of its own pristine, unobscured 
nature. This is how the Empowered Means (Saktopaya) leads to No Means. We shall see 
in Chapter Four that the purpose of contemplating the Twelve Kalis as phases of the 
perennial rhythm of consciousness is to remove the doubt that obstructs its recognition. 
12 The ‘undisclosed’ consciousness does not manifest as consciousness; instead it 
manifests as the object of doubt. Perceiving that, the residual consciousness which arises 
and falls away in the manner described, sometimes understanding then again not, is the 
enquiring perceiving subjectivity. 
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(Awakening) consciousness (vibodha) on the plane of the teacher 
and the taught is itself in this way (both) question and answer. Indeed, this 
difference between the bodies (of the teacher and disciple) is not ultimately 
real.” (257cd-258ab) (256) 


125 Abhinava expounds this teaching more extensively in the Pararrisikavivarana. 
There he says: 

"The matter (vastu) (taught in the course of the questions and answers) is the 
supreme reality (paramártha) of the Supreme Lord, whose nature is consciousness, and 
so pulses radiantly inwardly without division in this way (at the supreme level of 
Speech), It is contemplated (parámrsta) on the plane of the Speech of Vision (pasyanti) 
as the intention (free of conceptualization) to differentiate letter, word and sentence. It is 
present in a differentiated manner (bhedena) on the plane of the Middle (level of 
Speech) until (yavar) within (the level of) Corporeal (Speech — vaikhari) it finally 
assumes (the form of) separately divided compositions of phenomenal (máyrya) letter, 
word and sentence based on the matter (taught in the form of question and answer) 
(vastupürvaka).' (PTv p. 13) 

"Initially (at the level of Supreme Speech), the matter (vastu) (taught in the 
scripture) in the form of questions and their answers is undivided (into these polarities) 
and is perpetually actively (existent) (satatodita). Thus, the point here is essentially this: 
one’s own Self whi s all things shines (spontaneously and independently) by itself. It 
contemplates itself inducing a state of wonder (within itself) (as it does so) by mea 
question and answer, which is undivided from itself as the subjectivity (ahantá) which is 
its own nature consisting of (both) the one who questions and the one who replies. 
(Thus, the reflecting awareness that) “I myself, who desire (to experience) such 
extraordinary wonder (vicitracamatkdra), knowing it in this way, am just that" 
(unfolds from the beginning through to the middle and end of the Parátrisika,) or else 
(one could say, throughout) all the scriptures derived from the five currents, such that 
this worldly business (of their existence is accomplished). This is said to be the supreme 
relationship (saribandha) (between teacher and iple). I, Abhinavagupta, have 
explained the essence of (the doctrine concerning) question (and answer) 
(prasnasarvasva) which always invokes (avaha) Bhairava's plane of being immediately, 
and is the essence of the teaching which is to be kept secret.' (ibid. p. 14-15) 

‘Abhinava has offered this explanation of (the doctrine with regard to the) 
question (and answer) (prasnavyakhyà) concerning the reality of the Trika (teachings) 
(trikatattva) in order to tear asunder with great force (hațhāt) the knot (of Maya that 
blocks access to) the Sky of the Heart for those whose mind thirsts to drink the juice of 
(the aesthetic savour of) Siva and, penetrated by Siva, is constantly engaged (read 
saktam for sattām) in destroying (all that is) inauspicious (asiva).’ (ibid. p. 63) 

‘Consciousness, the Goddess (bhagavati) Para, is by Her very nature spreading 
forth (as questioning awareness). Undivided from Bhairava, She is said to be the 
supreme power of the will. The body she bears is the Speech of Vision and the rest (of 
the levels of Speech), which are forms of Parapara and Aparà, (its) nature the extending 
powers of knowledge (and action). That is the act of reflective awareness 
(paramarsana) which in this way is in the form of (that) spreading forth (of the powers 
of consciousness). It is said to be the question, and the Goddess is the one who asks the 
question which is of that nature. The act of reflective awareness (parümarsana) of its 
extending form is said to be the supreme one, and its nature is that question and answer. 

Again, that (as the individual answer) of the other (apara) (aspect of) 
consciousness (that responds) is at the beginning and end. It is the instrument of 
withdrawal into the bliss of supreme dense (uninterrupted) consciousness (that occurs) 
repeatedly. Bhairava’s body is the entire flow that has been contemplated inwardly. It 
unfolds constantly as the essential nature of the one who replies. These two, the flow 


TANTRALOKA 431 


That is said (in the Svacchandatantra): 


‘The deity Sadasiva, having established Himself on the plane of the 
teacher and disciple, brought the Tantra (down into the world), in accord with 
the particular supporting level (of descent), by means of statements made of 
words that precede (as questions) and follow on (as answers).’!?*° 


and the withdrawal, are not measured by time, and so that reality has just one nature 
which is (both) question and answer. That is the supreme relationship (between teacher 
and disciple), which is endowed with the state of Anuttara the teachers described in this 
way in the past as the wealth of the essence of Trika.’ (ibid. p. 64-65). Concerning the 
types of relationships between the teacher and the taught, see below 1/274ab-277cd 
(1/274cd-278ab). 

According to Sanderson (2005b: 94), this means that: 'the lineage is to be 

understood as a single state of being within which individual identities are incidental 
and irrelevant. This is the basis of the doctrine that the guru lineage and the deity are 
one and the same, and the justification of the injunction that the initiate must look upon 
the guru as deity incarnate.’ Perhaps Sanderson is forgetting that according to the view 
of nonduality taught here although individual identity is grounded in universal one, the 
latter does not cancel out the former. Indeed, it reinforces it at the deepest and most 
universal level as its true essential nature. Cf. above, 1/232cd-234 (233-235ab) and MM 
p. 95-96. 
1?* SVT 8/31cd-82ab which also quoted in SvTu ad 1/1-4ab. The printed text of the SvT 
reads tantram üdhürabhedatah for tantrari samavatürayat — ‘tantra was brought down 
(to earth)’ — in both instances. As this is the reading of all the manuscripts also, I take 
this to be the correct one. This verse is also quoted in in the commentary by 
Sivopadhyaya on VBh 7ab and in PTv p. 12. Jayaratha's reading of this verse agrees 
with the reading there. Following the verse Jayaratha quotes here, the Svacchandatantra 
goes on to describe how the Tantra ‘descended’ in stages from level to level, 'as higher 
beings progressively taught lower beings at each stage of descent. So the questions and 
answers are, as the Tantra says, ‘in accord with the distinct planes’ (ddharabhedatah) on 
which they reside. So, for example, it was given by Siva's will to Iévara, who then told 
it to Vidya, who transmitted it to the Lords of Vidyas and so on. 


tajjfianam isvare ‘dat tad i$varena Sivecchaya | 
vidydyah kathitarh pürvari vidyesebhyas tathadarat | (SVT 8/32cd-33ab) 


‘He gave its knowledge to Iévara and by Siva's will, Iévara taught it first to 
Vidya and then, in the same way, (it was transmitted) to the VidyeSas with reverence. 
(8/32cd-33ab) 


devah paravàüksaktimayah bhattaraka eva | sadasiva iti grhitatattadbhümikah | 
svayam — gurusisyapade — sthitveti — pratibhübhuvi — prastrprativaktrbhavasiitranena 
paramamahá-pasyantivakéaktyüsütritapürvottarapadátmakair — vákyair — upalaksitarn 
tantram. asesaSastra-sandarbhamayam taj jfünami cesvare ‘dad iti samkramitavàn | 
adharabhedata iti i$vardtmakam àdhàrabhedam àsritya svayarh tadatmana sthitvà ity 
arthah | tajjħānam isvare dattam iti tu pathah pirvaslokanta āsūtryeti yojayitva tena 
cety anugangena vyakhyeyah | iyatà mahatsambandho darsitah | sivecchaya 
sadasivecchayd, ity anenanayatasaktipato nopadesya iti dhvanati | 


‘The deity’ is Lord Siva Himself who is made of the power of Supreme 
Speech. (He is) Sadasiva, in the sense that he has assumed that role, ‘having established 
Himself on the plane of the teacher and disciple’. ‘The tantra’ is the entire collection of 
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scripture. ‘He gave its knowledge to Isvara’, that is, it was transmitted (to him) by the 
statements that characterize (the scriptures) ‘made of words that precede (as questions) 
and follow on (as answers)’. It is outlined (initially) by the power of Speech, which is 
the supreme Great Speech of Vision that marks (in a potential form) on the plane of 
creative insight (pratibha), the relationship between the one who questions and one who 
replies. (This happens) ‘in accord with the particular supporting levels (of descent)’. The 
particular supporting level is Iévara. (He did so) ‘having established himself (there)." 
The meaning is that he established himself as being of that nature. 

The reading ‘its knowledge was given to Iévara' indicates that having linked 
what was said at the end of the previous verse to that, (this line) should be explained by 
associating them together. The great relationship (between the teacher and the taught) is 
presented by (stating) this. (This takes place) by Siva's will, that is, by Sadasiva’s will. 
By (saying) this it is implicitly suggested that one for whom a descent of the power (of 
grace) has not come about, is not to be taught. 


vidyāyā iti ---- asfavargavibhinnà ca vidya sā (mütrkaiva tu) | (10/1144) iti 
vaksyamána-mütrkavücyayà — devyüs — tathà — vedanapradhünatvüd — vidyásabda- 
vücyasyüsesasya — mantragrámasya, — anantabhatfáraküdibhyas ca — vidyesebhyo 
mantracakravartibhya i$varena tantram tajjfüünam ca kathitarh samkramanayuktyá 
vimarsapadam nitam | adarád iti bhaktyullásaprakarsát | 

yady pi bhagavato mátrkà taduttha§ ca mantrah paramesavad bhedendvabhasita 
vidyátattva-dhàmni | tàvad aśeşaviśvābhedavyāptir atra nimagneva sthiteti tam 
unmajjayitum isvarena visvünujighrksayà jhanasamkrantir atra krtà upapannaiva | 


is defined as follows): ‘That Vidya (is Matrka,) who is divided into 
the eight cla (10/1144) The godd ll be explained, is called 
Matrika, and ise (s predominantly sentient awareness (vedana), i 
the word ‘Vidya’ (‘Knowledge’). She is the entire multitude of Mantra 
the Tantra and its knowledge to the Lords of the Vidyas who, beginning with the Lord 
Ananta, are the emperors of Mantras. (Thus) by the process of transmission it was 
brought onto the plane of reflective awaren (This was done) with reverence, that is 
by virtue of the excellence of the outpouring of (their) devotion. 

Although the Matrka of the Lord and the Mantras that arise from Her are made 
manifest, like the Supreme Lord, parate (from each other and their source), (even 
so) within the abode of the Vidya principle the entire universe is thus (favar) pervaded 
by oneness and abides as if immersed here. It is right that, in order to make that 
(Matrka) emerge (out from there), Isvara, desiring to grace the universe, has transferred 
(that) knowledge here. 


itah prabhrty antarálasambandhah ásütritah 
mayüpi tava devesi sádhikaram samarpitam (8/36cd) 
ity etavat paryanto bhavisyati || 

evar pasyantiprasaranaparyantam Sastrasthitim uktvà, 
madhyamáàprasaranenáha -- 
máyaniyatiparyantais tasmád rudrair avàpi tat || 8-33 Il 


From here onwards (the Tantra) will refer to the Intermediate Relationship in 
this way, ending with (the following line): *O mistress of the gods, I also offered this to 
you along with authority (over it).' (8/36cd) 

Having taught the condition of the scriptures up to the flowing forth of the 
Speech of Vision, he (now) says (how this takes place) as the flowing forth of the 
Middle (Speech). 
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"From him, it was acquired by the Rudras present up to (the principle) of 
Maya’s Niyati.” (8/33cd) 


tasmád iti vidydtattvacakravartino ‘nantabhattarakad ity arthat | máyàniyatiparyantair 
iti mandaliprabhrtibhih kañcukavāsibhiśca rudrair avapiti sarnkramanayuktyaiva || 33 || 
tato 'nantarar tad eva jñānar tathaiva ---- 

Srikanthenesvarat praptam jRünari paramadurlabham | (8/34ab) 


From the sense (we understand that) ‘from him’ (means) from the Lord 
Ananta, who is the emperor of the Vidya principle. It was acquired by the Rudras 
‘present up to (the principle) of Maya’s Niyati’, beginning from Mandalin and those 
who reside in the Kaficukas by the process of transmission. Then, after that, that same 
knowledge was (passed on) in the same way. (Thus he says that) 


_ ‘the knowledge that is extremely hard to acquire was obtained by Srikantha 
from I$vara.' (8/34ab) 


ahar hi bhagavan isvarátmanah sivasya sisyah mandalyadyds tv anantasisyah | atra 
e — puristattvadhisthütàro rudrā — bandhahetutayà — sthüpità iti tesam 
naSaktisamkrantir na krtà | tato ‘pi tathaiva ---- 


T myself, the Lord (bhagavat), am the disciple of Siva who is I$vara. (He has) 
endless numbers of disciples, beginning with Mandalin. Here in the middle are the 
Rudras, who preside over the principle of the individual soul, placed (there) as the cause 
of bondage. Thus, the power of that knowledge was not transmitted to them. After that 
also, in the same way: 


tenàpi tadadhah proktarh rudrünàm isvarecchaya | 

pradhánàc chatarudrantam diksayitva vidhanatah | 

mamápi ca purd diksà tathà caivábhisecanam M 

Srikanthena pura dattarn tantrari sarvarthasüdhakam | (8/34cd-36ab) 


By lévara's will, he too taught what was below that to the Rudras. He first 
initiated (those who reside) in Fundamental (pradhàna) (Nature) (and from there) up to 
the one hundred Rudras, in the (proper) prescribed manner. My initiation also (was 
given) before, and so too (my) consecration was given to me in the past by Srikantha, 
and (so also) the Tantra which is the means to attain every goal. (8/34cd-36ab) 


yady api gunatattve — srikanthanüthah — sthitah, tathüpy asau — Sivasisyatvena 
prabhaváti$ayavàn iti svordhvasthaprakrtivartinah krodhady. 
svadharatattvagatanam ca atarudrüntünàrn rudrünüm | anugrahttà \ mamāpīti 
kailasavasinas tantrapravaktur. bhagavata umdpater uktih | tad ittham anantadyàh 
Srikanthas cesvarabhattarakatmanah śivasya śişyāh, mandalinas tv anantasisyah, 
krodháüdayah satarudràntà umàpatis ca Srikanthasisyà ity adistam bhagavatà | tena yat 
khetakanandanena ---- 


Although the Lord Srikantha resides in the principle of the gunas, even so, as 
Siva's disciple he possesses an extraordinary power (prabhdva), and so he graces all the 
Rudras, who are above Prakrti, that is, the eight beginning with Krodha, and the hundred 
Rudras who are located in the principle which is his foundation. ‘My’ teaching, that is, 
that of the speaker of the Tantras, who resides on (Mount) Kailasa, the Lord (bhagavat) 
Umapati. He is in this way Ananta and the rest, Srikantha and the disciples of Siva, who 
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Similarly (it is said elsewhere): 
‘The goddess is herself established as the one who questions and the 
one who replies.”'””” 


Surely (one may ask,) the mutual difference between teacher and 
disciple is perceived directly, so what (is this you are saying that is) their nature 


is the Lord God (isvarabhattáraka), (as well as) those who are part of the assembly 
(mandala) and are Ananta's disciples, namely Krodha and the rest, those ending with 
the hundred Rudras, Umàpati, and Srikantha's disciples. This is what the Lord has 
taught. Thus, (this is what) Khetakananda has said: 


mandalinah srikanthah krodhadyah $atabhavà saviresah | 
ete kaladiyogat prakatikrtadrkkriyah paresena ||" (tasa. 30) 
ity uktam 


"The members of the assembly (mandalin), Srikantha and (the eight Bhairavas) 
Krodha etc., the hundred Bhavas along with the Lords of the Heroes. The Supreme Lord 
has made (their powers of) perception and action clearly evident by (their) union with 
limited agency (kala) and the rest of (the Kaficukas). 


tad yathoktanusaram kvacit saksat kvacit pa 
diksayitveti, abhisecanam krtveti ca 
Sàmbhavasamüvesayuktyaiva — | ca  nádiksitasya  ji@nagrahane, — nàpy 
anabhisiktasya taddàne ‘dhikara ity adistarn bhavati | athaitat tantram ca tajjfanar ca 
samkramanayuktyaiva ---- mayàpi tava devesi sadhikaram samarpitam V (8/36cd) itah 
prabhrti vaikharyáh prasarah Wl 36 


amparyeneti vyakhyeyam, na tv aviesena | 
amkramanayuktyà —  pürvam 


In accord with what has been said, that (transmission) should be explained (to 
take place) directly in some cases or indirectly in others, not without distinction, once 
initiated and having (been) consecrated, by means of the transmission (brought about) 
by the empowered penetration (Saktasamavesa) first (and then) by means of Sambhu's 
penetration (saribhavasamávesa). In this way it is taught that one who is not initiated 
has no authority to receive knowledge, nor is one who is not consecrated (authorized) to 
give it. Now that Tantra and its knowledge is (its) by means of (its) transmission: 

‘O mistress of the gods, I also offered this to you along with authority (over 
it).’ (8/36cd) 

From here onwards it is the flow of Corporeal Speech (through which the 
Tantra is transmitted from human teachers to human disciples)." 


This is the way the ‘descent of a Tantra’ (tantravatara) is generally described. 
It is standard practice for a major Tantra to do this. Thus Abhinava, following the same 
model, presents the account of the transmission of the Siddhayogisvarimata, the root 
Tantra of the Trika, in Chapter Thirty-Six below. He then goes on to present the 
transmission of the currents of the Saiva teachings through the lineages of teachers, to 
conclude that the Tantráloka is the essence of all of these transmissions, which are 
ultimately rooted in that of the SYM. Thus, just as a major Tantra attests to its own 
authority by tracing its origin from Deity, Abhinava implicitly claims the same authority 
for the same reason and in the same way for the teachings of the Tantráloka. 
1227 If in place of the reading svayari devi, we adopt the reading in MSs K, Ch, J, Jh, and 
T: dvayam devi, the meaning would be ‘the goddess is established as the two, namely, 
one who questions and the one who replies.” 
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as consciousness? (In response to this question,) he says: ‘this (difference 
between the bodies)’ etc. ‘is not ultimately real’, that is, it has no reality 
(avastava). The point is that consciousness itself, by the glorious power of its 
freedom, makes each (particular) embodied state and the like manifest. 

He says that: 


arnt fe snmewereerismpd frat: d 42 1 
aerate sR: | 


bodho hi bodharüpatvàd antarnanakrtth sthitah \\ 258 Il 
bahirabhasayaty eva drak samanyavisesatah | 


Consciousness (bodha) itself, (precisely) because it is consciousness, 
causes the many forms present within (it) to manifest externally in an 
instant as (both) universal and particular.’ (258cd-259ab) (257) 


The Supreme Lord, Whose nature is consciousness, ‘causes the many 
forms’, that is, each particular kind of phenomenon (bhavajata), ‘present 
within (it) to manifest’ as (both) universal and particular, ‘externally’ as 
(individual forms) separate (from one another) (vicchedena) ‘in an instant’, 
without delay, because it does not depend on anything else (to do so). This is 
the meaning of (this) statement. 

There (in that case), what is the external manifestation of the universal? 
Thus (with this question in mind,) he says: 


AAA MTA HIATT 1 242 di 
qia oft: aag: ur STUDI | 


sraksyamanavis 
dharmasya s, 


amnsakamksdyogyasya kasyacit ll 259 || 
samanyasystih sã samsayàtmikà | 


The emission (of a universal is that) of a certain attribute (of an 
object, such as the *cow-ness' of a cow,) which is fit to receive, and requires, 
the aspects (of its fully determined form,) which are the particulars to be 
emitted (in order for it to be known). (Thus,) the emission of the universal 
(with no particulars) is essentially (the content of) doubt. (259cd-260ab) 
(258) 


‘28 The ‘universal’ (sámanya) is the generic object of doubt and enquiry. It is the 
question, and the consciousness, fundamentally free of thought constructs, that 
questions. The ‘particular’ (visesa) comprises all the details and specific features of the 
object discerned by their corresponding thought constructs. 

12 Cf. Utpaladeva (IP 1/5/7) who says: ‘Indeed the conscious nature, the Lord, like a 
yogi, independently of material causes, by virtue of His will alone, makes the multitude 
of entities present within Himself, externally manifest." 
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‘The aspects (of its fully determined form) which are the particulars 
to be emitted’ are those that will pour forth (from consciousness) as pertaining 
to the specifying characteristics (of that entity) (svalaksamya). There (in this 
regard, it is said): ‘a universal devoid of particulars (is as non-existent) as are a 
hare’s horns.’ Thus, in accord with this reasoning (yukti), because (a universal) 
is invariably associated (with particulars, it) ‘requires’ (them), that is, (is 
naturally in) a state of propensity (towards associating with them). There (in that 
case), ‘a certain attribute’ which is of a fixed (determined nature) (niyata), 
such as ‘cow-ness’, that is ‘fit’ (to receive the particulars) even when it is not 
propense to do so, because it is present (equally) in all (the entity), and its 
essential nature does not cease, and so possesses the corresponding 
(appropriate) qualities (anuguna) (to receive them). The external manifestation 
(of this attribute) is ‘the emission of the universal (with no particulars)’, and 
that, because it is a form of perception (prathd) in which its nature is 
undisclosed, is *doubt'. Thus, the meaning is that the perception of doubt 
(sarisayapratiti) is the perception of the universal (undefined nature of an 
object), which requires the appropriate particulars (of its fully determined form 
to manifest and be known clearly as that particular object). 

Analogously (evar), the nature of the emission of the particular 
(qualities of an entity) is the perception of the ascertainment (of its nature) 
(niscaya). Thus, he says: 


Sea fase er TAT | Ro l 
frofar maA aerem pea: | 


sraksyamáno vis 5o yadà tüparamet tadà | 260 || 
ayo matrrucito nünyathà kalpakotibhih | 


(Only) when (the emission of) the aspect (of the object) consisting of 
(its) particular (qualities) which is to be emitted ceases does an 
ascertainment (nirnaya) (of the nature of an object) take place in accord 


130 The person who enquires is in doubt. He only has a vague, general notion of what he 
wants to know. In order to understand, he needs to know specific details. Thus, he asks 
questions. The answers supply the details until finally the object of doubt becomes 
clearly known. The nature of the object is essentially the same consciousness which is 
the nature of the perceiver. Thus, as both question and answer reside together as aspects 
of the same consciousness, the one who questions already knows the answer somewhere 
in the depths of his consciousness. Accordingly, this process of progressively 
developing questions and answers is understood to be a progressive disclosure of the 
object which is ‘covered over’ within consciousness. This process comes to an end only 
when the one who enquires is satisfied that he has known what he wants to know, and 
that happens when the knowledge he already possesses innately in his cons is 
sufficiently revealed. In other words, the teacher does not really teach anything that the 
disciple does not already know. He simply helps his disciple to recognise the truth 
within himself. This takes place, as Abhinava puts it further ahead, ‘by an intense 
appropriation of the vitality (virya) (that is, reflective awareness) of his own nature’. 
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with (the satisfaction of) the desire (to know it on the part) of the 
perceiver," not otherwise, even in ten million aeons. (260cd-261ab) (259) 


‘When’ however, ‘(the emission of) the aspect (of the object) 
consisting of (its) particular (qualities) which are to be emitted ceases’, that 
is, when the emission that has as its field of operation particulars (visesasrsti) is 
brought to an end because all the particulars that serve to (reach a correct) 
ascertainment (of its nature)? have been emitted, then that itself should be (the 
correct and) certain determinate perception (niscaya), that is, conviction 
(pratyaya) (that, for example,) "this is indeed the trunk (of a tree)", because it is 
the perception (of that object) whose nature is (thus) disclosed (udghdtita). The 
arising of this (ascertainment) is related to the desire of the perceiver (to know 
it), and so it is said that (it takes place) ‘in accord with (the satisfaction of) the 
desire (to know it on the part) of the perceiver’. The point is that (the nature 
of an entity is) ascertained (niscita) to the degree that the perceiver is satisfied 
that "(now) I have known (it)”. ‘Otherwise’, on the contrary, it could never be 
(so), because the perceiver’s desire does not (find) rest. ^? He says that (with the 
words): ‘not otherwise, even in ten million aeons.’ 

This is not only just the ascertainment (niscaya) of that (object's 
nature); it is also (its) ‘definition’ etc. Thus, he says: 


ETE Fa: Carers 11 3&2 i 
SEN Tapa waiter: 


tasyütha vastunah svatmaviryakramanapatavat | 261 || 
unmudranam tayàkrtyà laksanottaranirnayah | 


Now, the disclosure (unmudrana) of that entity (with all its 
particulars) according to (its own specific) form that takes place by an 
intense (páfava)"" appropriation of the vitality (virya) of one’s own nature, 
(is termed the) ‘definition’ (laksana), ‘reply’ (uttara) and ‘ascertainment’ 
(nirnaya) (of its nature). (261cd-262ab) (260) 


"The disclosure' in that very form (as it truly is) is the discovery of the 
specific, well determined (pratiniyata) nature ‘of that’ particular (specific) 
‘entity’. (It takes place by) the ‘appropriation’, that is, making the vitality of 
one’s own nature, (which is the intensity of a state of awareness,) averted from 
(everything) other than that, the object (of awareness), as being one's own. 


17 Cf. below 1/270ab (1/270cd). 

7? Read niscayopayoginàrh for niscayopayoginà. 

77 Read with MSs Ch, Jh and J pramdtricchaya evavisranteh for pramatricchayam- 
evavisranteh. 

123 CF, the use of this expression above in 1/200b. 

15* The subject applies the vitality of the cognitive energy of the power of his reflective 
awareness, which would otherwise be directed elsewhere, to his object, that thereby 
becomes defined in his field of awareness. 
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(It is) ‘intense’ there (in that case) because it is free of all (other) needs (and 
expectations and so is focused on that alone). That (revelation of the nature of 
the object in this way is its) ‘definition’, and is (also) said to be the ‘reply’ (to 
the enquiry as to its nature, as well as its) ‘ascertainment’, because there is no 
difference (between them) with regards to the perception (pratha) (of the entity) 
whose nature has been disclosed. There (in that context), the definition is the 
attribute (of the entity) which informs (the perceiver) of its true (specific) 
nature, which (is unique to it and) not common (with anything else). The ‘reply’ 
is the removal of defects (in one’s understanding), which assists the knowledge 
of (the entity’s) true nature, and ‘ascertainment’ is the understanding of its true 
nature (tattvavabodha). 

Surely (one may ask,) as the essence of the understanding of the true 
nature (of an entity) is not different (in these cases), then why is ‘examination’ 
not included along with ‘definition’, as is ascertainment? With this doubt in 
mind, he says: 


frvfferaraiiergeewferun FA: 1 2&2 dI 
YÀ Ya: MNC, | 


nirnitatavaddharmamsaprsthapatitaya punah \| 262 || 
bhüyo bhüyah samuddesalaksandtmapariksanam | 


Again, the ‘examination’ (pariksana) (of an object) consists of the 
repeated ‘enunciation’ (samuddesa) and ‘definition’ (laksana) that follows 
after (some) aspect of (its) nature (dharmamsa) has been ascertained 
(nirnita) to some degree (favat). (262cd-263ab) (261) 


"The aspect of (the object's) nature (dharmàrisa) that has been 
ascertained (nirnita) to some degree’ is the one that has been made the object 
of ascertainment and is the object of a limited degree of definition. The repeated 
‘enunciation’ which has that as its object, and (its) ‘definition’, which is the 
description of (its) unique attributes (and those it has in) common (with other 
entities), constitute (its) ‘examination’ (pariksa), which is the observation 
(iksana) (of the object) again from all sides (paritah), that is, in all respects, in 
order to eliminate all (other possible) contrary views (as to its nature). This is 
the meaning of (this) statement. 

This triad consisting of ‘enunciation’ and the rest is found everywhere 
(in all systematic expositions of a subject and enquiry into the nature of an 
object). Thus, he says: 


qaga Ada: d 263 II 
Sears wot PET | 


drstanumanaupamydaptavacanddisu sarvatah | 263 || 
uddeSalaksanaveksatritayam praninam sphuret | 
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The three (moments) of ‘enunciation’, ‘definition’ and 
‘examination’ manifest in all respects (with regards to any valid means of 
knowledge, whether) direct perception, inference, analogy or valid 
testimony etc. of (all) sentient beings. (263cd-264ab) (262) 


He (now) explains this (series of four means of knowledge one by one) 
in due order.'?*° 


Afisa fred ami WA: d 28x I 
Want sara faece TENT | 


nirvikalpitam uddeSo vikalpo laksanam punah M 264 Il 
pariksanam tathüdhyakse vikalpanam parampará | 


(In relation to direct perception,) enunciation (corresponds to the 
first moment of perception, which is) not conceptualized. Definition 
(corresponds to the initial) conceptualization (of the object perceived) 
(vikalpa). Examination (corresponds to) the series of conceptions 
(concerning what) has been perceived directly in this way (initially). 
(264cd-265ab) (263) 


‘Enunciation’ (uddesa) (is such) because it is the cognition (pratha) 
that has not (yet) been disclosed (and developed) of the mere (initial generic) 
perception (of the existence of an object) (ülocanamütra). ‘Definition’ 
(laksana) (is such) because it is the cognition of its disclosed nature (namely, 
the perception of particulars such as) "(this is) blue" formed by the thought 
construct (vikalpa) relating to (the preceding phase of perception,) which is 
devoid of thought constructs (and that mentally defines it). Their ‘examination’ 
(pariksd) is the production of a correct ascertainment of the nature of the object 
on the basis of the (differentiated) ‘conceptions’ concerning the nature of the 
antecedent and subsequent knowledge of its (particular) functional efficacy." 


1 Abhinava now examines, one by one, how these three phases of enunciation, 
definition and examination operate in all four valid means of knowledge. He begins with 
direct perception. 

"7 The functional efficacy of an entity is the fundamental criterion by which its specific 
nature is known and confirmed to be as it is conceived to be (see above notes 1,604, 
1,617, and 1,1042). We know water is water because it quenches thirst — thi s 
functional efficacy. The water of a mirage or seen in a dream cannot do that. The 
existence of a sub-atomic particle is confirmed by the trace it leaves behind on the 
screen of a cyclotron. We will never be able to see it, but we know it exists because of 
the effects it produces. We observe the functional efficacies of the things around us and 
make use of them in our daily life all the time. When we pick up a packet containing tea 
in the morning to make tea, we may check after we have made it that it is tea, not coffee 
or fruit juice. We can do this because tea has a different effect on our taste buds. The 
Buddhists were the first to formulate the notion that an entity is what it is and not 
something else because it possesses a particular functional efficacy (arthakriyakaritva) 
of its own. They needed to define the nature of things in this way because if everything 
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maA see efits 1 264 ou 
wae craic car Wary | 
RAA Tea Ages WaT: d 388 odd 
sft ar want aa: AA dq | 

TAT STEM THAT BATT db 3&9 |i 
aem A wen arate i 


nago ‘yam iti coddego dhümitvàd agniman iti |l 265 I| 
laksyarn vyaptyadivijnanajalam tv atra pariksanam | 
uddeso ‘yam iti pracyo gotulyo gavayabhidhah | 266 Il 
iti và laksanam Sesah pariksopamitau bhavet | 
svahkama idrg uddeso yajetety asya laksanam | 267 ll 
agnistomádinety esa pariksà Sesavartini | 


"5*(1f, for example, we take the inference: ‘on this mountain there is 
fire because there is smoke’,) the enunciation is (simply) ‘this mountain’. 
The object to be defined is ‘there is fire because there is smoke’. 
Examination (in this case) is the conscious analysis (vijiianajála) of the 
(invariable) concomitance (vyapti) (between the terms of the inference) and 
the rest. 


is equally transitory and composite and hence insubstantial, we cannot distinguish one 
thing from another on the basis of their presumed ‘essential nature’ being different from 
that of other things, as there is no such ‘own nature’. Clearly, nonetheless, one thing 
differs from another, and that is because each ‘thing’ gives rise to its own specific 
effects. Saivites have no problem with the existence of the ‘own nature’ of entities. But 
as nondualists, it is ultimately just one *own nature' that all things possess. They are all 
equally consciousness manifesting in some particular form. So they too adopt the same 
criterion to specify and differentiate one entity from another — the examination of the 
functional (or one could also call it causal) efficacy of something before it gives rise to 
its effects, and afterwards confirms or otherwise what it is believed to be, that is, the 
notion formed in the previous phase of ‘definition’. 

1238 Now Abhinava goes on to explain how these three phases relate to those of 
inference. 

129 By ‘invariable concomitance’ (vydpri) is meant the invariable presence of the 
probans (that is, the means by which one can infer the nature of something which is not 
directly perceived) in concomitance with the probandum, which is to be inferred. In this 
case, the probans is smoke, which is invariably concomitant with fire. These then are 
the five basic elements of the Indian syllogism: 1) the locus of the inference, 
exemplified in this case by the mountain. 2) The means by which the nature of the 
inferred object is ascertained, in this case, the smoke. 3) The object of the inference, in 
this case, the fire. 4) The invariable concomitance of these two which is established by 
5) referring to other instances. In this case, we observe that although it is possible for 
there to be fire without smoke, there is never smoke without fire as, for example, when 
cooking on a log fire. Thus, according to the Nyàya, a syllogism has five members. 
These are: 1) Statement of that which is to be proved (pratijfia) — ‘there is fire on the hill 
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™“Or else (analogously), with respect to postulation (as, for 
example, ‘this animal, which is similar to a cow, is called a wild cow’), the 
enunciation is the initial (notion) *this (animal) and the definition is *that 
which is similar to a cow is called a wild cow (gavaya)’. The examination 
(concerns) the rest (of the features of the animal). Similarly, (the same may 
be said of, for example, the statement: *he who desires heaven should 
sacrifice with Agnistoma." '“') The enunciation (in this case is) such: ‘he 
who desires heaven', its definition *should sacrifice', and the examination 
the rest, that is, ‘with Agnistoma etc’. (265cd-268ab) (264-266) 


(If, for example, we take the inference: ‘on this mountain there is fire 
because there is smoke’,) the ‘enunciation’ is ‘this mountain’, because (all that 
is) perceived is just the possessor of the attribute (i.e. smoke) as being the 
attribute of that which has to be established (s@dhya) (i.e. the fire) that has not 
(yet) been disclosed. ‘The object of examination’ is such because the 
perception (of the mountain) has been disclosed as that which is qualified by the 
attribute (i.e. smoke) of that which has to be established (i.e. fire). 
‘Concomitance’ (vyàpti) (is the invariable concomitance of fire and smoke such 
that when one) is present or absent (the other is also). It is due to that that (a 
correct) ascertainment (niscaya) of the invariable concomitance of that which is 
to be inferred and the means by which it is established, arises. This is the nature 
of ‘the examination’ of this (concomitance). 

(In the case of an analogy serving as a means of knowledge,) ‘this 
(animal)' (is the enunciation.) as it is the perception of just the body which is 
present in front as being that which has not (yet) been disclosed. ‘The initial 
(notion)’ is the first (phase of perception), which is not predicated (avacchinna) 
by the particulars of the possessor of the attributes (of the animal which is being 
identified). ‘This (animal) is similar to a cow’ (is the notion) on the plane of 
the means of knowledge; ‘should be called a wild cow’ is on the plane of the 
(successful) result (of the postulation) because the particulars by which it is 
specifically determined (avaccheda) are (perceived to be) present. The word 
‘or’ is in the sense of ‘in addition to’ (with reference to) the definition (that 
follows), pertaining to the plane of the means of knowledge and in relation to 
the plane of (the successful) result (of the process of postulation which is its 


because there is smoke.’ 2) Statement of reason (hetu) — ‘wherever there is smoke there 
is fire.’ This corresponds to invariable concomitance (vyapti). 3) Statement of a general 
rule supported by an example (ud@harana) — ‘as is the case with fire in the kitchen.’ 
4) Application of the rule (upanaya) — ‘there is smoke on the hill as in a kitchen.’ 5) 
Conclusion (nigamana) — ‘there is fire on the hill.’ Abhinava reduces these five to the 
three phases of enunciation, definition and examination. 

""According to some logicians it is necessary to distinguish between inference 
(anumdana) and ‘postulation’ (arthapatti), whereas others maintain that the latter is a 
form of the former. Anyway, Abhinava now goes on to show how the same three phases 
also operate in relation to coming to know the nature of an unknown object by 
‘postulation’, that is, analogy, and its similarity with something else that is known. 

141 The Agnistoma is an important Vedic sacrifice offered in the spring. It took a 
number of days, during which Soma was extracted from a plant and offered in the 
sacrificial fire to the gods. 
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‘definition’ ), because it is a perception of the disclosed nature (of the object, i.e. 
that it is a wild cow). ‘The rest (of the features of the animal)’ include the 
awareness (that the animal) possesses a dewlap (sāsnā) etc. and that it can serve 
as a vehicle and be milked etc. 

‘(Also) such’ (may be said with regards to the statement: “he who 
desires heaven should sacrifice with Agnistoma etc."). The definition of ‘he 
who desires heaven’ (i.e. ‘should sacrifice’) is such because there is no 
ascertainment (nirnaya) of a distinction between the connection with the field 
(visaya) (of operation of the injunction) and the competence (adhiküra) (to 
execute it, and so needs to be defined). According to the saying: ‘(it is called) 
the rest because it is the ultimate goal (that remains to be attained)’, ‘the rest’ 
(is the definition of how this should be done, that with Agnistoma'). It is the 
activity (vyapára) which is the eulogy (arthavadavyapara) (of the importance 
of what needs to be done) and so is what should be done. This is the meaning. 
‘Examination’ here (in this context) is such, because it is the means by which 
(every detail concerning) the competence (to sacrifice etc.) on the part of one 
who desires heaven that has been enunciated and defined is freed from the chaff 
(of uncertainty) (nistusikarana). 

Surely (one may ask,) it has been said that ‘enunciation’ is the emission 
of the universal in accord with the expectation of (the required) particulars that 
are to be emitted. (But) is it not improper (that) the particular be an object of 
expectation, because at that time there is not even just (a hint of its) presence as 
something that will be in the future? He counters this doubt by first repeating by 
way of explanation the characteristic described before to further aid (our 
understanding). "^^ 


ARARATO: 1 3&6 I 
aay a aac afte: curves | 
wes ufafengd aaa: HESHINT 11 KR di 


vikalpasraksyamanany arucitamSasahisnunah | 268 |l 
vastuno ya tathatvena srstih soddesasamjnita | 
tadaiva samvwic cinute yavatah sraksyamanata || 269 |l 


The emission (srsti) in that way of a (generic) entity (vastu) that can 
sustain the other aspects that are desired (to satisfy the need to know it), 
which are to be emitted by the notion (vikalpa) (by means of which it is 


122 The point is that the person who desires heaven is one who is fit to offer sacrifice by 


virtue of his desire to do so. His relationship to the area of his effort, i.e. the offering of 
the sacrifice, has not been clearly ascertained, and so needs to be defined. 

128 The question is, how can the present perception of the universal, undefined form 
‘this is (something) have a sense of requiring or needing particulars for it to be a clear 
perception of a specific object that is thus known to be what it is? Each perception is 
self-confined and momentary. How can a present perception (of the universal undefined 
form) require another (that is, its particulars) to complete it? How can a present 
perception be known to be what it is by some future addition to it? 
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identified), is termed ‘enunciation’ (uddeía). At that very moment (of 
enunciation, which is concomitant with the) impending emission 
(sraksama@nata) of that which is such (namely, the required aspects), 
consciousness discerns it.’ (268cd-269) (267-268ab) 

"The notion' (of the bare existence of an entity) is (such) because it is 
the primary basis on which the perceiver has emitted the generic (form of that 
which is to be conceptualized and defined). (The other aspects) *which are to 
be emitted’ in relation to that (and depending on it) are the future desired 
outpourings (of the required aspects) by the definition (laksana) (of the as yet 
undefined object). Thus, the *other aspects' are the particulars that are other 
than the universal, and are ‘desired’ because they satisfy the perceiver (who 
needs to know the object). In other words (arthāt), they are those (particulars) 
that can be pervaded (by) that kind of generic entity (vastu) (as does a universal, 
particulars). "The emission in that way' as (the entity) which can sustain the 
particulars characterized by the specific distinguishing (properties of the entity) 
which are to be emitted etc. is its ‘enunciation’, that is, the naming (of it as that 
which is to be elucidated), ‘At that very moment’ when the enunciation takes 
place, insofar as (it is concomitant with the) impending emission 


"4 The ‘enunciation’ of what is to be subsequently defined and examined takes place in 
view of those two subsequent phas 
an object of enquiry is like the chapter heading of a book, its definition is like the 
headings of the sections of a chapter, and examination the chapter itself. ‘Enunciation’ 
is thus a generic statement of the content of the chapter, which is then conceptually 
divided up into sub-headings. The writer then proceeds step by step, filling out the 
contents of the chapter until it is complete. This is possible because everything he is 
going to write is already present in his mind, held together in timeless consciousness, in 
which ‘before’ and ‘after’ are not separated in time. The same happens whenever we 
perceive an object through any means of knowledge, whether by direct perception, 
inference or any other way. Initially the object is emitted in its most generic form as a 
unitary apperception of the whole. It is already known but not yet clearly defined in all 
its aspects and details. These are then filled in by the thought constructs that cluster 
around the original generic nucleus, which serve to identify and know it in all its 
specific details. These are formed through a series of choices between possible 
alternatives — accepting those that are correct and rejecting those that are not. 

The enquiring state of consciousness that articulates itself as *what is this?" 
coincides with the first moment of creation in which the generic object is emitted from 
consciousness, which is destroyed at the time of the answer, when the particular 
defining features of the object are emitted from consciousness and the generic object is 
withdrawn. What is to be emitted (sraksamána) to fill in some of the evident details 
necessary to identify the object appears in the second moment, in which more features 
of the object are emitted. These should be sufficient to define the object, although the 
object is not yet fully manifest. However, if that does not happen, doubt arises; for 
example, when one sees a tree on a foggy night and a doubt may arise that is articulated 
in the question ‘is this a man or a tree?’ Further presentation of particulars that allow the 
discernment that ‘this is a tree, not a man’ result in the form of consciousness termed 
‘definition’ (laksana). Abhinava maintains that this can only be possible because 
everything is already known implicitly by non-temporal and omnipresent consciousness. 
Thus, even though one aspect of consciousness questions, it already knows the answer, 
and so when it hears the right answer proffered by the other aspect of consciousness that 
responds, it accepts it to be true. 
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(sraksamanata) ‘of that which is such’, that is, of the required (desired) 
particular, ‘consciousness discerns’, that is, investigates it (anusamdhatte). 
This is the meaning. The reason there (that accounts for how that is possible) is: 


"db UAE Np reef 
yato hy akàlakalità samdhatte sarvakalikam | 


Indeed, (this is possible) because the condition (of consciousness) 
which is that of being unmeasured by time (akálakalita) discerns all that is 
temporal (of all times, past, present and future) (sarvakàlika)."5 (270ab) 
(268cd) 


The word ‘indeed’ serves to embellish (this) statement. 

Surely (one may ask,) as ‘definition’ (laksana) is the perception of both 
the universal and the particulars when the perception of the disclosed nature (of 
the object of enquiry) takes place, what (then) is the object of (this phase of 
perception termed) ‘definition’? And what is (the state of consciousness termed) 
‘definition’? As there is no discerned difference (viveka) here (of this), there 
would be no constraint (niyama) (on it being this or that). ^^ With this doubt in 
mind, he says: 


1%5 Gnoli translates verses 267-268 as follows: "Enunciation is the emission of an entity 
that is susceptible to being defined by a future emission of other differentiated 
representations, desired (by the cogitating subject). All these elements, which are about 
to be emitted, are discerned by consciousness then in all their extension whic 
unmeasured as it is by time, discerns everything that is born in time (past, present and 
future)." 

'™© A note in Sanskrit at the bottom of the printed Sanskrit text says: ‘If the prior 
generic state (sthiti) is one in which the particulars have not been made manifest and the 
particulars arise subsequently, because the universal and the particulars are perceived 
separately, then the condition in which there is (a relationship between) the object of 
definition and the definition obtains. However, if the particulars were to be present in 
the prior generic state, then here (in thi e) there would be no mutual constraint 
(niyama) (such that the object of definition can invariably be coupled with its 
definition). The point is that (as the saying goes) ‘the conjunction of two things (which 
are unrelated) in one place would be faulted by the defect called ‘intermixture’ 
(sarikara) (which is confusing)’. 

The generic aspect of the object that is perceived initially is identified as, for 
example, a man. Its *enunciation' is *this is a man'. After this, the particular qualities of 
the object are made manifest. In this case they are, for example, the man's height, the 
limbs of his body, the clothes he wears, and so on. These serve to define the generic 
figure of the man as some particular person. If the two aspects, generic and particular, 
are perceived together in the second moment of definition, they would not be two 
separate things. For a relationship between two or more things to be possible, they must 
be separate, distinct entities. This would not be the case as the generic and the particular 
aspects are seen together as one thing. Then the second phase, that is, definition, would 
be redundant. The problem is partially solved by admitting that the two moments in 
which first the generic and then the particular are perceived are separate. But then the 
problem would arise that there would be no necessary connection between the two. 
There would be no ‘constraint’ that imposes that the generic should be defined in a 
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SAAN UD Ofte: AEA Fafa: 11 2X0 || 
SEM Tt a faccum: | 


sraksyamanasya ya srstih praksrstarsasya samhytih || 270 || 
aniidyamane dharme sā samvillaksanam ucyate | 


Definition (laksana) is said to be (a form of) consciousness wherein 
the emission of what is to be emitted (namely, the particulars, coincides) 
with a reabsorption of the aspect previously emitted (namely, the 
universal,) when the nature (dharma) (of the object) is not (yet) clearly 
manifest (anüdyamana). (270cd-271ab) (269) 


Here (in this context), ‘definition’ is (a form of) ‘consciousness’ which 
consists of the emission and withdrawal of the spheres of the particulars and the 
universal; it is the seed (cause) of the activity of daily life. There (in that 
context, that state of consciousness) should be called ‘definition’ as that which 
is to be affirmed (vidheya) of the particular aspect which is being emitted. The 
universal aspect which is to be withdrawn as that which is not (yet) clearly 
manifest is the object of definition. Such is the discerned difference (viveka) 
(between them). 

Surely (one may ask,) it was said that the ‘examination’ (pariksana) (of 
an object) consists of repeated ‘enunciation’ (samuddesa) and ‘definition’ 
(laksana).’'*” (Now) there (in that case, does this not entail that) the (process 
of) examination would not come to rest, because there is no reason (nimitta) for 
it to come to an end (in a satisfactory conclusion)? He counters this doubt, 
(advancing a reply) that includes an explanatory illustration (anuváda) "^ (of 
what he has said). 

TNA EER AAT: 1) 292 11 
war Herd ea maaf: | 


tatprsthapatibhityomsas winharavibhramah | 271 Il 
pariksà kathyate mátrrucità kalpitàvadhih | 


‘Examination’ is said to consist of the repeated movements to and 
fro (vibhrama) of the emission and absorption of (the successive) aspects (of 
cognition, namely *enunciation? and ‘definition’,) that follow on from that 


specific way by the particulars. In other words, anything perceived initially generically 
could be anything else when the particulars are perceived. The man we saw initially and 
said ‘this is a man’ could turn out to have the attributes of a dog or a cat or, indeed, 
anything else. Thus, the defect of a confusing ‘intermixture’ would be the result. 

"^ Above 1/263ab (261cd). Read samuddesa- for samuddvesa-. 

1S The new aspects that specify and enrich with details the notion being discussed are 
called by Mimatnsakas, vidhi (‘affirmations’ or ‘rules’), and those that are specified, 
that are preexistent and generic, are called anuváda, that is, a passage which explains 
and illustrates these ‘affirmations’ or ‘rules’. See Gnoli 1985: pp. 296-297. 
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(moment of ‘definition’). Its end is determined (arbitrarily) in accord with 
(the satisfaction of) the desire of the perceiver.” (271cd-272ab) (270) 


Surely (one may ask,) it is said that the power of reflective awareness 
consists of the wonder of (being aware of the consciousness which is) one's 
own nature (svatmacamatkàra). (As Supreme Speech.) it unfolds progressively 
wherever direct perception (inference) and the rest (take place) as the (three 
forms of Speech, namely, that of) Vision, the Middle One and the Corporeal. So 
why is this referred to here as a different process, namely, ‘enunciation’ and the 
rest, which is (part of the discourse of the philosophy of the Nyàya, but is) not 
well known in one's own philosophy? With this doubt in mind, he says: 


meres nem Wurf aft a SAT: 11 we? di 
Ter RAT edt ae cwufen | 


prak pasyanty atha madhyànyà vaikhari ceti tà imah | 272 Il 
para paràparà devi caramá tv aparātmikā | 


Now, these (three moments of enunciation, definition and 
examination are equivalent to three levels of Speech, namely,) first the 
(Speech of) Vision (pasyanti), then the Middle (Speech) (madhyama) (which 
is that of thought) and Corporeal (Speech) (vaikhari)."" They are the 
Goddess Para (Supreme), Parapara (Middling) and the last one, which is 
Apara (the Lower One), (respectively)."*! (272cd-273ab) (271) 


'™ Cf. above, 1/259. If, for example, we see a standing figure on a foggy night and try 


to identify it, we may first emit the idea that ‘th a man’, but are not fully satisfied 
that we have identified the object correctly. Thus, we withdraw that notion and emit 
another, such as ‘this is a pillar’. But if we are not satisfied, we withdraw that notion 
also and emit another such as ‘this is a tree’. Then, if that also does not seem right, we 
may revert to the first one, emitting it again, this time, perhaps, adding more details so 
that the notion forms *this is a man with arms and a head'. This process of examination 
continues until we are satisfied that ‘yes, indeed, this is a man not a pole or a tree or 
anything else." 

12 Concerning these three levels of Speech, see above, note 1,225. 

125! Mahesvarünanda quotes this and the following verse in the course of his explanation 
of verse 50 of his Maharthamafijari: 

"Corporeal (Speech) is (the power of) action. The Middle (form of) Speech is 
made of (the power of) knowledge. Again, the (Speech of) Vision is (the power of) the 
will. The Subtle One is the state of the oneness of them all." 

The reality which is Speech is thus divided into four kinds, namely, in due 
order, the Subtle One, the Speech of Vision, the Middle One and the Corporeal. As is 
said in the Sambapaficàsati: 

‘She utters the sixty-three letters from Mitravaruna’s abode and gives birth 
here by means of the evident organs (of speech) by virtue of (her) association with the 
vital breath. I offer reverence to that (Speech of) Vision, who has arisen first, to the 
Middle One located in the intellect, and the Corporeal Speech (located) in the mouth, 
which is clear (and well-articulated) by the organs (of speech).’ 
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(In the PTv the three, Para, Parapara and Apara, are, respectively, the first, 
second and third person, singular, dual and plural.) 


Surely (one may object that) the three, ‘enunciation’ and the rest, (are 
said to be) the Speech of Vision etc. simply because they are equal in number. 
What is this (triad)? With this doubt in mind, he says: 


ese aeaaea fret 11 263 l 


icchádi Saktitritayam idam eva nigadyate I 273 || 


There (in that regard), the Speech that is well known as Corporeal, as the pulse 
that develops by the functioning of the palate and the other organs (of speech), is 
ascertained to be the power of action. Again, the Middle One is impelled solely by the 
activity of the intellect and so is the power of knowledge. Again, (the Speech of) Vision 
is the will, because her nature is the consent to extend outwards, for (in accord with) the 
etymology (of her name, she) is the Supreme Speech that sees. The nature of the Subtle 
One is the blended state of the three aforementioned (forms of) Speech (that are one 
within it), on the analogy of the juice of a peacock’s egg. (Its) condition (vrtti) is the 
exertion of the Supreme Lord who is the inner perceiver. Again, the Supreme Speech of 
that same Supreme Lord (constantly) enters His essential nature and (there) pulses 
radiantly. As our teacher has said in the venerable Rjuvimarsini: 

'Mütrkà (the goddess who is the alphabet) is Supreme Speech and is the 
ntial nature of Supreme Siva, Who is the Lord (bhatfaraka) Unstruck Sound. (She 
is) consciousness that is the cause of the flowing forth of the thirty-six principles." 

The status of (the word) ‘speech’ is philologically derived as active (direct 
speech), i.e. ‘it speaks to him’ not ‘it is said’, as accords with a passive construction. As 
my grand-teacher hi in the venerable Sarvitstotra: 

"The most excellent and venerated teachers say that You are Supreme Speech 
that is not separate from the universe. Your nature the reflective awareness of your own 
Light, they support the etymology (of the word) ‘speech’ as that which speaks (vakti). 

Therefore, it is said that all the play of Speech coi of the unfolding 
development (vistdra) of the three powers of will (knowledge and action). As (is said) in 
the Yoginihrdaya: 

‘Then this is the power of the will, who abides as the body of (the Speech of) 
Vision. In the same way the power of knowledge is Jyestha, who is said to be the 
Middle Speech. The power of action is this (goddess) Raudri, who is Corporeal Speech, 
and her form is all things.” 

[Mahe$varánanda then quotes this and the following verse and goes on to 
comment:] 

Will and the rest (of the powers of knowledge and action) is the radiant pulse 
(sphuratta) of one's own Self, and of that nature is some (higher indefinable) perception 
(anubhüti) which is the reality of Mantra (mantra). Thus, everything is consistent. Will 
and the Speech of Vision, by mutually exchanging places as that which is being 
indicated (uddesya) and as that which is to be adopted (upadeya), another reality (artha) 
is (thereby) illumined. "There is no noetic experience (praryaya) in the world that is not 
associated with word.’ In accord with this teaching, everything right up to the subject's 
own nature is made of Speech and does not go beyond it. And so it is that the power of 
reflective awareness alone is the very life of the Self, the nature of which is the Light (of 
consciousness). And that (reflective awareness which is Speech) is what is indicated by 
many words such as ‘Mantra’ and ‘worship’ (püjà). The only difference (between them) 
is that each one is only just a particular channel (dvara) (through which Speech 
operates).' MM p. 123-125. 
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"°This (triad) is said to be the three powers, namely, will 
(knowledge and action). (273cd) (272ab) 


The relationship between (this teaching and what was said) before is 
that: 


va ward emque: Wann | 
etatpranita evayam vyavaharah pratàyate | 


This commerce of daily life (vyavahára) takes its course impelled by 
this (triad)."* (274ab) (272cd) 


1252 A note at the bottom of the Sanskrit text says: ‘The meaning is just this, namely, that 
the daily commerce of life (vyavahdra) which is indicated as being in the form of the 
three, Rudre$a and the rest, by fettered perceivers, because (it is the domain of) thought 
constructs, is here, when pure, described as the (triad) of will, (knowledge and action, 
and) as that which is to be adopted.” 

1253 Maheśvarānanda (MM p. 124) first quotes the YHr 1/38, 40cd and then TA 1/272cd- 
274ab (271-272). According to the YHr: 


icchásaktis tadà seyan pasyantivapusà sthità | 
tathà jyesthà madhyamáà vagudirita \\ 38 Il 
iyaSaktistu raudrtyam vaikhari visvavigrahà ll 40cd Il 


"Then this is the power of the will, that abides as the body of (the Speech of) 
Vision. In the same way the power of knowledge is Jyesthü, who is said to be the 
Middle Speech. The power of action is this (goddess) Raudri, who is Corporeal Speech, 
and her form is all things.’ YHr 1/38, 1/40cd 


Just after citing TÀ 1/272cd-274ab (271-272) Mahesvarünanda (MM p. 125) 
Says: 


icchadisvabhavaiva ca svàtmasphurattà | tanmayi ca kàcid anubhütir mantrasabdartha 
iti — sarvam — samgacchate | — icchà punah — pasyantityuddesyopádeyayor 
vyatyasenarthantaram api dyotyate | 

na so ‘sti pratyayo loke yah Sabdanugamadrte | iti nityà sarvo ‘pi pramatrsvabhavah 
paryantato vatimayatam nollanghayati | tata$ ca prakasarüpasyatmano vimarsasaktir 
evünupránanam | sā ca mantrajapapüjádyanekasabdavyapadesyà bhavati | kevalar tat 
tad dvaramatram eva bheda iti || 50 || 


"The radiant pulse of one’s own Self is the (powers of) will, (knowledge and 
action). And there is a certain (inscrutable) perception (anubhiiti) which is the reality 
(expressed) by the words of Mantras. Thus, everything is coherent (and makes sense). 
Again, the will is (the Speech of) Vision. Substituting these two, one with the other, as 
what is being discussed and what needs be taken up, another meaning (becomes) 
apparent. (This is expressed in the statement): *there is no perception in the world that is 
not associated with words'. In accord with this principle, there is nothing (whatsoever), 
right up to the essential nature of the perceiver, that transcends its (essential condition) 
as Speech (varimaya). Thus, the power of reflective awareness the Self, which is the 
Light of consciousness, possesses is that which impels (and gives it life). And that 
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The sense (of this verse) is that all this ‘commerce of daily life’, pure 
and impure," manifests on the screen of consciousness. That is said (in the 
following verse): 


‘In this way, the commerce of daily life, impure as well as pure, is 
experienced within the All-pervasive Lord Who scintillates with the 
manifestations of (the many) extremely different things." 


Not only is their nature such, such is also that of the (various forms of) 
relationship (between the teacher and the taught) mentioned in the following 
(verse): 


(reflective awareness) is denoted by many words such as ‘Mantra’, ‘the repetition of 
Mantra’ (japa) and ‘worship’ (pūjā) etc. The only difference (between these things) is 
only that particular door (through which this reflective awareness operates)." 

125 The ‘pure’ aspect of daily experience and activity is the perceiver and agent, who is 
always one and the same. The ‘impure’ aspect is the object of knowledge and action, 
which is invariably multiple and diverse. Another way of understanding this distinction 
is that the ‘impure’ level is the sphere of Maya, that encompasses the first thirty-one 
principles from Earth to Maya. The ‘pure’ level includes the five higher principles 
beyond up to Siva. A note at the bottom of the page of the printed text suggests a third 
interpretation. There we read: ‘the point here is that the commerce of daily life is taught 
(by others) to be a state of thought (conceived by) the fettered perceivers in the form of 
the three, Rudresa and the rest, (and so is to be rejected). The same is said here to be 
pure, as that which is to be adopted in the form of (the powers of) the will and the rest.’ 
The three perceivers presumably correspond to those called Conditioned (Sakala), 
Dissolution Deconditioned (Pralyakala) and Consciousness Deconditioned 
(Vijanákala). See above note 1,658 to 1/77-80 (78-81) and below, note 4,91 to 4/29-30, 
755 Read with MS Kh atyantabhinnartha- for atyarthabhinnartha-. 

'° Jayaratha introduces with this reference the next topic, namely, the six types of 
relationship between the teacher and the taught. This reference may be drawn from the 
Kularatnamálà, which Abhinava paraphrases below in verse 1/275cd-276ab (274). But 
this may well not be so. Jayaratha quotes a verse that is from there in the commentary 
on the following verse that is much closer to this one, and so more likely to be 
Abhinava’s source. It is more likely that Jayaratha is citing a source that states the 
standard number of six types of relationships between the teacher and the taught. This is 
what we find, for example, in the first sarka of the JY (MS Kh fl. 166b-167a), where 
this subject is discussed at length (see Dyczkowski 1988: 102-104), The JY explains 
that the Lord’s body is pure consciousness. Thus, when he wishes to generate this 
relationship through the production of scripture, a movement (pravrtti) arises within him 
that issues out of the transcendental, unmanifest state. Kundalini, the power of 
consciousness and speech latent within him, is aroused by the fullness of the growing 
intensity of this movement, and so straightens to become a manifest resonance (svara) 
within consciousness. Siva is in this way filled with the energy of speech and so 
assumes the form of the aggregate of all phonemic sounds (sabdarási), here identified 
with Sadasiva who, eternal (sada) and possessing Šivas nature, is ever at the upper 
level (ürdhvasthüna). Sadasiva reflects upon the manifest universe as consisting 
essentially of two categories, namely, the ‘listener’ and the ‘speaker’. This is the one 
relationship (saribandha) through which the meaning of scripture is communicated. 
Therefore, although these two aspects of a single reality and the relationship between 
them is undivided, it is of various types according to the level of its manifestation, 
namely: 
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mahac canantarakhyam ca tathdvantaram eva ca | 
divyam misram adivyaii ca sodhà saribandhalaksanam | YY 1/35/96 (MS K fl. 304a, 
MS Kh fl. 167a) 


‘Great (mahat): that between consciousness and its power. 2) Subsequent 
(Gnantara): that between Sadasiva and the Vīras. 3) Intermediate (avantara): that 
between he who awakens and he who is awakened. 4) Divine (divya): the relationship 
between Sadasiva as he who awakens and the divine beings below him up to the level of 
Maya. 5) Mixed (migra): that between divine beings and sages. 6) Other than Divine 
(adivya): that between sages and ordinary men." 


Generally, as here, the relationships are six, whereas Abhinava states that there 
are five. This is unusual, although we do find this number elsewhere also as, for 
example, in the Spandapradipika (p. 84), where they are called ‘Supreme’ (para), 
‘Great’ (mahat), ‘Divine’ (divya), ‘Other than Divine’ (divyetara) and ‘Mutual’ 
(itaretara), Abhinava appears to be aware of this difference, and so explains that there 
are only five relationships but that they are all aspects of the one supreme relationship, 
which is therefore not counted separately. See Dyczkowski 1992a: 140 and 360 n 8 for 
more concerning the five types of relationship (sarbandha) between the teachers of the 
scriptures and their disciples. 

If this reference is the basis of TA 1/275cd-276ab (274), it is drawn from the 
Kularatnamálà, which Abhinava tells us is his source. Jayaratha takes the trouble to say 
that ‘(Abhinavagupta is paraphrasing) the sense (of what) is said in the ‘Ratnamala’, 
that is, the venerable Kularatnamálà; (he is not quoting) word for word.’ (ad 1/275cd- 
276ab (274). This may be so even though Abhinava says that there are not six, but only 
five forms of relationship between the teacher and the taught, in accord with their 
respective nature. The wording is close enough for this be possible. Compare the 
Sanskrit of this verse (A) with Abhinava's version (B): 


(A) paro mahünantarálo divyo misras tv adivyakah | 
sambandhah sadvidhas tantre ... 


(B) sarvah parakalatmakah | 275 || 
mahan avantaro divyo miśro ‘nyo ‘nyas tu paficamah | 


We observe that in the place of antaralo we find avantaro, both of which 
equally mean ‘intermediate’. The difference can be explained quite plausibly as the 
result of changes in the transmission of the text, but also as an indication that the source 
is not the same (see below). According to Abhinava's exegesis, the five relationships are 
all aspects of the one supreme relationship (which is that between the God and the 
Goddess), and so is not counted as a separate relationship. Rather it is all of them 
viewed in the different perspectives of a hierarchy of revelation transmitted down from 
higher beings to those of a successively lower order. 

Note however that Jayaratha also quotes the following in his commentary ad 
1/275cd-276ab (274), in which there are indeed five, and is closer to Abhinava's 
wording than (A), which thus may not be from the Kularatnamálà. 


(C) mahan avantaro divyo divyadivyas caturthakah | 
itaretaramargena paficadhà bhinnalaksanah W 


TANTRALOKA 451 


"The relationship (between teacher and taught is said to be) of six kinds 
in the Tantra (namely,) ‘Supreme’, ‘Great’, ‘Intermediate’, ‘Divine’, ‘Mixed’ 
and ‘Human’ (adivyaka)’ 


Accordingly, he says: 


The Supreme and other Relationships 


Tea TRAIT £p sev I 
TARTS | 


etatpraSnottaratmatve pārameśvaraśāsane | 274 ll 
parasaribandharüpatvam abhisambandhapaficake | 


In the Supreme Lord's teaching, consisting of such questions and 
answers, the essential nature of the supreme relationship (between teacher 
and disciple) is present there within the five (types of their) relationships 
(as their basis). (274cd-275ab) (273) 


The ‘questions and answers’, the nature of which has been explained 
previously, consist, that is, have as their nature (this) reality which, being so, is 
the relationship between the one who questions and the one who replies. This is 
the sense. (It is present) ‘in the five relationships’, beginning with the ‘Great’ 
one. The sixth is the supreme relationship, which is present in all of them as the 
one that vitalizes them. Thus, it is not mentioned here separately. ^? 


‘(Relationship) is of five kinds, (each with its own) separate characteristic. 
(These are) ‘Great’, ‘Intermediate’, ‘Divine’, and 'Divine-cum-Non-divine' as the 
fourth, along with the ‘Mutual’ path." 


The sixth relationship, not mentioned in this verse, is presented in the 
preceding citation (ad 275cd-276ab), which is certainly from the Kularatnamálà, as the 
mutual penetration (avesa) of Siva and Sakti. Thus, it appears to be more likely that the 
verse cited here (ad 274ab) is not from the Kularatnamala. 

75 MVV Chapter 2: 

The consciousness itself that is (applied) here (to this) teaching is said to be the 
teacher. For it utters (girati) the universe in conjunction with (its) emanation and 
withdrawal. The primary establishment here (in this, the teacher's consciousne: s 
said to be the supreme relationship (sarhbandha) (between the teacher and the taught). 
The knowledge taught by that (consciousness) accomplishes (everything) 
Garisiddhika). (262-263) 

(That is) where our teachers are always established. It is from that that the 
division (of the Saiva teachings) comes forth. Also, (this) is where it was said before 
that oneness with ignorance is destroyed. Thus, it illumines and lays hold of the 
wonderful variety of one's own consciousness (which includes the other relationships 
between teacher and taught, namely) ‘Intermediate’, ‘great’, ‘divine’ and ‘human’, and 
the coming together of the scripture (that illumines) the limbs of one's own speech 
endowed with truth, which are the creations of the teacher. (264-266) 
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We are not (just) voicing a view we have imagined ourselves. Thus, he 
says: 


JAF WTO Wd: WCAG: 11 wen II 
"enrarsrp feat AAAA WW: | 


yathoktam ratnamalayam sarvah parakalatmakah M 275 I 
mahan avantaro divyo misro ‘nyo ‘nyas tu paficamah | 

As is said in the Ratnamala, (the relationships termed) ‘Great’ 
(mahat), ‘Intermediate’ (avantara), ‘Divine’ (divya), ‘Mixed’, which is 
another, and the ‘Other’ (than divine), which is the fifth, are all the 
Supreme Power.” (275cd-276ab) (274) 


(Abhinavagupta is paraphrasing) the sense (of what) is said in the 
‘Ratnamaia’ , that is, the venerable Kularatnamala; (he is not quoting) word for 
word. There (we read): 


‘That which is not seen and is devoid of what is to be adopted and 
rejected and (phenomenal) qualities, is said to be the fundamental reality of all 
the principles of existence. And (that reality) with an invisible form is said to be 
tranquil (and transcendent). Its will is the energy that has come forth endowed 
with the (divine) quality of what possesses that nature.’ 


"8 Chapter Thirty-Six exemplifies in detail the relationships between the beings that 
gave and received the teachings of the Siddhayogesvarimata in the course of its descent 
to earth. They came down to earth progressively, transmitted from the teacher, whose 
state is at a higher level in relation to his disciple, the recipient. Just as the disciple is 
such in relation to the teacher at the level above him, so too, in his turn, he is a teacher 
in relation to his disciple at a level below him. In this way, step by step, the teaching 
travels down from Siva, the supreme teacher, who is in the supreme state at the highest 
level, down to man, who is in the lowest state at the lowest level. Scriptures commonly 
describe their origin and progressive descent into the world in these terms. For example, 
see the beginning of Chapter Thirty-Six below, where Abhinava summarizes the 
account the SYM gives of its progressive transmission in s terms. In this , there 
are five levels with their corresponding types of relations id to be collectively 
aspects of the supreme relationship, which is that of consciousness with its own power 
of reflective awareness. This is the supreme level of the Goddess of Speech, who 
streams down through all the levels of Speech and relationships. Thus, at the lower 
levels, the relationship between the one who teaches and the taught implies both oneness 
and difference. The level on which even the most subtle shade of difference has 
disappeared and the two are in a state of absolute identity is the supreme relationship 
(cf. PTv p. 13-15). Although all major schools of Saivism agree that a series of 
relationships is formed between the teacher and the taught in the course of a Tantra’s 
"descent to earth’, Abhinava stresses that from the Trika point of view they are all forms 
of the supreme relationship, which is essentially an expression of the supreme power of 
Speech (see below, note to 1/226cd (1/277ab)). What this means is that even at the 
lowest level of transmission, that is, between a human teacher and disciple, the true 
relationship between them is ultimately the supreme one between Siva and Sakti. 
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According to this (teaching), the Supreme Power of the Supreme 
Goddess has come forth (into the world) as each one of these (types of) 
relationships. Thus, it is said that all (forms of) relationship beginning with (the 
one called) ‘Great’ are the Supreme Power. Thus, this very (passage from the 
Kularatnamálà) concludes with this (verse): 


*O goddess, it is said that the sixth (relationship) has come down onto 
the surface of the earth following the path of emanation in accord with the 
nature (and degree) of penetration (of Siva's power of grace)." 


The ‘mixed’ (relationship is the one called) ‘Divine-cum-non-divine’ 
(between a deity and sage). It is ‘another and the ‘Other’’, with respect to the 
Divine (relationship between two deities). The Mixed is another. The one which 
is other than that also is the Non-divine (relationship between human beings). 
Thought (vikalpa) arises three-fold as Divine, Divine-cum-Non-divine and Non- 
divine. Thus, here that is called Mutual. That is said (in the Kularatnamala): 


"(Relationship) is of five kinds (each with its own) separate 
characteristic. (These are) ‘Great’, ‘Intermediate’, ‘Divine’, and ‘Divine-cum- 
Non-divine’ as the fourth, along with the ‘Mutual’ path.’ 


One should understand this group of five relationships to be, in due 
order, the one between Siva and Sadāśiva (which is ‘Great’),'*’ then from him 
to Anantanatha (which is ‘Intermediate’), and from him to Srikantha and 
Nandikumüra etc. (which is ‘Divine’), and from them to the Rsis, that is, 
Sanatkumara and the rest (which is ‘Divine-cum-Non-divine), and from them 
also to (common) human beings (which is ‘Mutual’ or ‘Non-divine’). As is said 
there itself (in the following passage in the Kularatnamálà): ^ 


‘Siva, Who is completely full, (perfect, all-embracing,) supreme and 
unlimited radiant energy (ejas), possesses (one supreme) power (called) 
Sadakhya (The Existent One), Who operates in the field of the agency of Her 
own (free) will (svecchakartrtva). 1) (The wise) know the relationship that has 
(i 


attained (its) being by that (relationship between them) to be the fi 
Great). 2) Again, in due order, the Intermediate One (takes place) in association 
(with Sakti) (yogena)," and was received by the god Ananteéa'” from 


77 When a disciple has this relationship with his teacher, he experiences himself as 
Sadasiva and his teacher as Siva. Similarly, depending on the level of his subjectivity, 
he experiences himself as the corresponding being at that level and his teacher as the 
perceiver on the level of development above him. At the lowest level, he experiences 
himself as a fully bound individual soul in relation to his enlightened human teacher. 


12% The following passage is also quoted in the notes to the PTv (p. 12). 

6! One could translate the word ‘yogena’ as ‘by means of Yoga’, i.e. Ananta received it 
from Sadakhya by means of Yoga. However, that way it is not possible to explain how 
Sadakhya is feminine in the first instance and denotes Sakti, whereas Sadakhya in the 
second instance is masculine and denotes Sadāśiva. Jayaratha ignoring this problem 
simply identifies the two, saying that the Great relationship is that between Siva and 
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Sadakhya (i.e., Sadasiva), and so is called the second one. 3) Again, the third 
one, O goddess, is Srikantha, (who received it) along with Nandin. As both have 
understood it in this way from a god, it is called Divine. 4) That was given to 
the Rsis by Nandin in a concise form and (so) (this), the fourth one, is called by 
the Lord Divine-cum-non-divine. 5) The fifth is the Mutual One, which is in the 
form of the (human) disciple and teacher (that is formed) in association with the 
systematic explanation (vyakhydnakrama) (of the scriptures) in the course of 
worshipping the Seat of Knowledge (vidyapitha)."* This is said to be the 
relationship (between the teacher and the taught,) which is of five kinds.’ 


(Now) he describes the nature of the Supreme Power. 
frat: wedges] wed Supp |) WR od 
bhinnayoh prastrtadvaktros caikatmyam yat sa ucyate || 276 ll 
(A relationship in this sense) is said to be the unity that (is 


established) between the two different (polarities, of which) one is he who 
inquires and (the other) he who replies to that. (276cd) (275ab) 


‘He who enquires’ is, for example, Sadàsiva, and the one who replies 
in that case is Siva. The word ‘that’ refers to the reflective awareness, which is 
the act of questioning (prasnakriya). Although the two differ, there is a 
relationship between them by virtue of the oneness which is the stability of 
consciousness (engaged) in such a matter. (This is) because the nature of this 
(relationship, as others,) is unity-in-difference (bhedábheda)."** (However,) if 


consistency, I have translated in this way. 

generally said in the Agamas to be the creator and 
governor of the cosmic order, ranging from Maya down to the earth principle (see 
8/305ab-307ab (8/304-306) and commentary). As such, he is said to be the Lord of 
Maya, which he stimulates to generate the cosmic order below it (8/324ab, (8/323), 
331ab-332cd (330cd-332ab)). He is also the Lord of the souls who reside in the sphere 
of Maya (8/336ab-349ab (8/345cd-348)). A different Ananta is said to be the Lord of 
one of the eight worlds associated with the Iévara principle (8/342ab-344ab (8/341- 
343), which is just below that of Sadasiva. Perhaps this is the one meant here. If so 
Srikantha here can be identified with the Ananta who generates and governs the lower 
principles. Indeed, Srikanth: aid to reside in Unmanifest Nature, and is responsible 
for the destruction of all things within the domain of Maya (6/150ab-151cd (6/149- 
150ab). However, it is quite possible that no such associations are meant in this 
context. 

133 There are several possible meanings of the term ‘vidyapitha’, the Seat of 
Knowledge. It may refer to a sacred site (pitha), which in this case is unlikely. It may 
also refer to the class or group (pitha) of scriptures. The term may also mean the sacred 
plinth (pitha) on which manuscripts of the Tantras are placed to worship them. In that 
sense, the worship of the Seat of Knowledge amounts to the worship of the scriptures 
(see Dyczkowski 2009: intro. 3, 33 ff.). This seems to me to be the most likely meaning 
here. 

1%: All relationships involve something which is common to both the relata, otherwise 
they could not be related. At the same time there must also be a difference between 
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there is a state of (perfect) oneness because even the most subtle trace (gandha 
lit. ‘scent’) of duality (bheda) has fallen away, then that would be a state of 
plenitude, which is that of being all things, and the supreme relationship 
(obtains)."5 He says that. 


Tet: TT aR area a 


sambandhah paratà casya pirnaikatmyaprathamayt | 


Its supreme state is the realisation (prathd) of complete oneness 
(pürnaikatmya). (277ab) (275cd) 


The ‘supreme state’ is ‘the realisation (pratha) of complete oneness 
(pürnaikütmya)' . Everything is present (in that one reality, which is) complete 
(pürna). It is complete everywhere and so it is also present in (all) the five 
relationships. Thus, it is rightly said that ‘they are all the Supreme Power’. That 
aid (in the Trikahrdaya); 


them, otherwise they would not be two members of a relationship. Thus, all 
relationships are a unity-in-difference. 

"°° The level of relationship between its polarities — in this case the teacher who 
embodies the conscioi s that replies and the disciple who embodies the one that 
questions — corresponds to the degree in which the difference between them is more or 
less subtle. Thus, from this perspective, the Great relationship, which is the highest, is 
that between Siva, who is absolutely one and Sadüsiva, who embodies the state of 
consciousness corresponding to the reflective awareness ‘I am He’. In that case there is 
merely a trace of difference — just enough to experience the totality of all that exists as 
Siva, Who is experienced objectively as ‘He’ Who I am. The supreme relationship is 
said to be one in which every trace of objectivity is removed, and as such is the 
plenitude (pürnatà — a feminine word) of perfect oneness. In a sense, therefore, one 
could say that this is not a relationship at all, and so only five are enumerated. But in 
another sense, it is the oneness which is the essential basis of all the levels of 
relationship between the teacher and the taught, which are thus aspects of it. In other 
words, the plenitude of the perfect realisation of the oneness of consciousness arises 
when consciousness itself experiences itself as all that there is and more beyond. 
Everything is equally sacred consciousness. The human is divine. The limited fettered 
soul is unlimited, free consciousness. Disciple and master are one. 

"°° We know that Jayaratha is quoting the Trikahrdaya because Ksemarája quotes the 
same verse in his commentary on the Svacchandatantra and tells us its source (SvTu ad 
8/38). A passage in the Svacchandatantra (8/36-38) outlines the descent of its 
transmission from Srikantha down to men through a downward progression of beings. 
Ksemaraja comments on it by framing the phases of the transmission in terms of this 
sequence of five types of relationships (sarnbandha). He concludes by saying that: ‘it is 
the Goddess herself who is the power Parà who sustains (and governs) the universe and 
whose heart is a lake of the sentiment (rasa) which is the desire to grace (all) who, 
having entered the body of each (of these) teacher (acàrya), bestows her grace. It is said 
in this way that it is the supreme (form of) relationship that falls everywhere right down 
to the human (non-divine) one. That is said in the Trikahrdaya.’ He then goes on to 
quote this verse. 
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*O Supreme Goddess, all (forms of) relationship (between the master 
and disciple) are the Supreme Power, (whether) ‘Great’, ‘Intermediate’, 
‘Divine’, ‘Mixed’ and the Non-divine (i.e. Human), that comes after that,” ^9 


"67 Abhinava quotes the following reference from the Svacchandatantra in his 
commentary on the Paratrisika. The same verse is quoted below in TÀv ad 35/26-27 
note 35,24, where the commentary on this and following verses is translated. 


gurusisyapade sthitvà svayam devah sadàsivah ll 
pürvottarapadair vakyais tantram adhürabhedatah | 


“Having established himself on the plane of teacher and disciple, the god 
Sadāśiva (created) the Tantra by means of statements made of questions and answers, 
based on the distinction between (their) ground (as the Lord and recipient of the 
teaching).’ (SvT 8/31cd-32ab) 


‘In this way, the power of grace is perpetually present, and never sets within 
every perceiver. It is this supreme relationship which is the sole life of the essence of the 
Trika scriptures. This is because here within the Absolute (Anuttara), according to the 
aforementioned teaching, all the other relationships — Great, Intermediate, Divine, 
Non-divine and the rest, are one with the Supreme One. That is in the Trikahrdaya 
(where we read): *the Supreme Lord, Who is always intent on emitting into His own 
power, is grace by nature and, free of constraint, the creator and destroyer (of all 
things). 

Such is the ever emergent (immanent and active) state (in terms of) this 
process. As the Supreme Lord, Who is consciousness, is the ultimate reality which is 
such (at the supreme level of Speech), the inner reality which shines resplendent (within 
him) as undivided is contemplated on the plane of the Speech of Vision as the (initial) 
intention to differentiate the phrases, words and phonemes (that manifest on the 
following levels of Speech). (Then,) on the plane of the Middle Speech, it is (in the 
process of being) divided up, until it finally (comes) to possess (the form of) Corporeal 
Speech, as the composition (racand) of sentences made of up of separate (bhinna) 
phenomenal (máyiya) phonemes and words [of the statements of the scriptures] that 
concern (and are based on) reality (vastupürvaka). 

That is itself the invisible face of Bhairava, which is the reflective awareness of 
sion (visarga). It is the arousal (ksobha) which is the attainment of the union of 
Siva and His Power in the form of the letters A (which stands for anuttara, the 
Absolute) and A (which stands for ánanda, bliss) (respectively), the essence of which is 
the Absolute (corresponding to Siva) and (pure) ‘I’ consciousness (corresponding to His 
power). This is the seed of the unfolding flow (prasara) of the Trika scriptures, the 
Stable Plane (dhruvapada), the Root (reality), and the vital principle of all living beings. 

. The nature of reality (itself) (vastu) is question and its answer, ever emergent (and 
active) (satatodita), whi tially (one and) undivided. 

Thus, such is here the (essential intended) sense (tdtparya). One's own Self, 
which is by nature all things and is perceived by itself, contemplates itself by means of 
question and answer, which are not separate from its own nature, as the subjectivity 
(ahanta) consisting of the one who questions and the one who answers, thereby 
(inspiring itself with) wonder. (The words of each particular scripture thus arise 
progressively in consonance with the emergence of the desire that) ‘I wish (to 
experience) this kind of diverse (and beautiful) wonder (vicitracamatkara)’ and then, 
knowing in that way, I am such (as exemplified by three sections of the Pardtrisika) 
beginning with ‘the goddess (asking), “how is the Absolute?” Then in the middle: 
‘Bhairava said: "listen O goddess" up to (the words) “this is the Rudra couple (in 
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He (now) transposes this same (notion) to the other (kinds of) 
relationships (mentioned in the scriptures): 


SPP TÀ ATAT db sue II 
wear poda Rpa: | 
anenaiva nayena syat sambandhantaram apy alam M 277 I 
Süstravücyam phaladinam paripürnatvayogatah | 
The other relationships are also (to be understood in terms) of this 
same principle so that the purport of the scriptures (may manifest) with the 


fullness of its fruits and the rest. (277cd-278ab) (276) 


He sums up this (teaching). 
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ittham samvid iyam devi svabhavad eva sarvada I 278 Il 
uddesaditrayaprand sarvasastrasvariipini | 


In this way, consciousness, that is, this Goddess Who by Her very 
nature and at all times is the life-breath of the three, namely, ‘enunciation’ 
and the rest, is all the scriptures. (278cd-279ab) (277) 


union)” (at the end). Or else (the same process can be understood to take place with 
respect to) all the scriptures that originate from the five currents until they arrive 
progressively to the (level of the) business of daily life. Thi id to be the supreme 
relationship (between the one who utters the teachings and the one who receives them).’ 
PTV pp. 12-16. Abhinava adds in the same PTv (p. 64-65): 

"Consciousness, the Goddess Para, flows forth (spontaneously) by its very 
nature. Para is said to be the power of the will and (undivided from) Bhairava does not 
divide Him. Her form is the power of knowledge etc. which are the attributes (of Her) 
flow, and it sustains the body of the (Speech of) Vision and the rest (of the levels of. 
Speech), the nature of which are Parapara and Aparà. Such is that act of reflection 
(paramarsana) on the nature of the form of (Her) flow which is the question the 
Goddess, who poses questions of that nature, asks. The act of reflection on the nature of 
that flow is said to be supreme, its nature indicative (rijpaka) of (both) that question and 
the answer. Moreover, commencing from the inner state of the other consciousness (that 
replies), the body of Bhairava which has internalized the entire flow, again serves as the 
means of withdrawing the bliss of the dense (uninterrupted) supreme consciousness, and 
unfolds perpetually in the form of the one who replies. These two, the flow and 
withdrawal, are undifferentiated by time, and so this reality, which is their one nature, is 
(both) question and answer. That is itself the supreme relationship (parasarnbandha) 
endowed with the state of the Absolute (anuttarata). In the past the teachers have 
described this as the wealth of the essence of Trika (sadardha)." 
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‘In this way’, in the aforementioned manner, consciousness itself is 
always this Goddess Who, by Her own freedom, as the life-breath of the three, 
enunciation and the rest, is the scripture in its entirety. The meaning is that 
consciousness itself manifests as the scriptures. 

Well then, he (now) proffers there (in that regard) the enunciation (of 
the topics of the Tantràloka). 


The Enunciation of the Topics of the Tantraloka 
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tatrocyate puroddesah pürvajánujabhedavàn M 279 |l 
vijfiánabhid gatopàyah paropayas trtiyakah | 

Saktopayo naropàyah kalopayo ‘tha saptamah | 280 Il 
cakrodayo ‘tha desadhvà tattvàdhvà tattvabhedanam | 
kalàdyadhvadhvopayogah Saktipatatirohiti || 281 ll 
diksopakramanam diksà sámayi pautrike vidhau | 
prameyaprakriyà à dil adyahsamutkramah | 282 || 


lingarca bahubhitparvapavitradi nimittajam | 
rahasyacaryà mantraugho mandalarn mudrikavidhih | 284 Il 
ekikarah svasvarüpe pravesah sastramelanam | 
ayátikathanam sastropadeyatvaniriipanam |l 285 I| 


There (in that context, now) will be stated the initial enunciation (of 
the content of the Tantráloka and then) in a subsequent (more detailed one) 
than the one that follows, with (the corresponding) subsections. 
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1) The Types of Liberating Knowledge (vijñāna). 

2) (Penetration into Ultimate Reality) Devoid of Means (Anupdya). 

3) The Divine Means (Sambhavopaya). 

4) The Empowered Means (Saktopaya). 

5) The Individual Means (@navopaya). 

6) The Temporal Means’ (kalopaya) 

7) The Arising of the Wheels (cakrodaya).""" 

8) The Path of Space." (desadhvan). 

9) The Path of the Principles (tattvadhvan). 

10) The Division of the Principles"? (tattvabhedanam). 

11) The Path of the Forces and the Rest"? (kaladyadhvan). 

12) The Application of the Path (@dhvopayoga). 

13) The Descents of the Power (Saktipdta) and Obscuration 
(Saktipatatirohiti). 

14) The Preamble to the Rite of Initiation (diksopakramana). 

15) The Common Initiation into the Rule (samayadtksa). 

16) The Initiation of the Apprentice (pautrika).”"* 

17) What needs be Done" in the Procedure concerning the Apprentice 
(vidheyaprakriyà vidhau). 

18) The Brief Initiation (sukgmà dikgà). 

19) The Initiation of the Immediate Exit (from the Body) 

(sadyahsamutkrama). 

20) The Initiation of the Scales” (tuladiksa). 

21) The Initiation of those Absent (paroksi). 

22) The Extraction of Sectarian Signs (lingoddhara)."? 


12 In this context the forms of consciousness are those corresponding to the means of 
realisation. 

" This chapter teaches how the cycles of time correspond to the cycle of the breath. By 
attending to the breathing cycle with this awareness, the yogi practicing in @navopaya 
absorbs the thought constructs which are the of the sense of time passing. 
Ultimately, when the process is complete, he realises his own eternal conscious nature, 
which is free of time. 

1270 This chapter teaches how cycles — ‘wheels’ — of repetitions of Mantras of various 
lengths ‘arise’ in consonance with the cycle of the breath. 

1271 In this chapter, Abhinava presents a detailed description of the worlds (bhuvana) 
that make up the cosmic order. 

777 In the previous chapter, Abhinava described the nature of the thirty-six principles 
(tattva); in this one, he teaches how a series of seven perceivers correspond to them. 
These range from the most fully conditioned (sakala) right up to Siva, the supreme 
perceiver, 

" The Forces (kala) are five spheres of energy in which the thirty-six principles are 
contained. 

1274 The ‘apprentice’ is the teacher's spiritual son, who is destined to become a teacher in 
his turn. 

775 I tentatively emend prameyaprakriya, which makes no sense to me, to 
vidheyaprakriyà. 

127 The belief is that Karma weighs down the body. So in order to check that the teacher 
has successfully removed the disciple's Karma by means of initiation, he weighs him. 
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23) The Consecration (of a Teacher) (abhisecana). 

24) The Funerary Rites (antyesti). 

25) The Offering to the Dead (sraddhaklrpti). 

26) A Description of the Remaining Observance (segavrttinirüpana). 

27) The Worship of the Linga (lingarca). 

28) The Many Kinds of Propitious Times (parvan),""* (the Offering of) 
the Sacred Thread and other Occasional Rites 
(bahubhitparvapavitradi nimittaja). 

29) The Secret Observance (rahasyacarya). 

30) The Current of Mantras.’”” (mantraugha). 

31) The (Trika) Mandala (mandala). 

32) The Procedure concerning Mudras (mudrikavidhi)." 

33) The Gathering Together (of the Deities) (ekikara).* 

34) Entry into One's Own Nature (svasvarüpapravesa). 

35) The Encounter of the Scriptures (Sastramelana). 

36) An Account of the Transmission of the Scriptures (ayatikathana). 

37) A Description of the Scriptures to be Adopted 
(Sastropadeyatvanirüpan. (279cd-285) (278-284ab) 


The preliminary enunciation is (simply) a presentation (of contents) by 
naming (them briefly) in a general way (as chapter headings). The subsequent 


177 The word ‘lingodhara’ literally means ‘the extraction of sectarian marks’. When a 
person belonging to another tradition takes Saiva initiation, the teacher must first 
remove his connection with it. This procedure may involve the removal of the sectarian 
marks on the disciple’s body that indicate his past affiliation. 

'7* In common astrological terms, a parvan (lit. ‘node’ or ‘juncture’) is a special fixed 
period of time when a special celestial conjunction occurs. These include the days of the 
four changes of the moon, that is, the full moon and change to the new moon, the eighth 
and fourteenth of each half- month, the day of the moon’s passing the node at its 
opposition or conjunction, the moment of the sun's entering a new sign, and any 
icular time of the year such as an equinox a solstice. Such periods of time are 
ns for the performance of rites that are considered to be especially efficacious. In 
this chapter, Abhinava presents special Tantric parvans that are special days for the 
worship, for example, of the eight Mothers. Others include the birthdays and death 
anniversaries of teachers or when they come to visit. The etymology proposed by 
Abhinavagupta for the word parvan is to derive it from the root pr, to fill (see below 
above, 25/11cd-12ab and below, 28/14cd- 18ab). Although it is purely a didactic one, it 
indicates how he understood these spe Occasions periods to be. Accordingly, 
following Gnoli's lead, I translate parvan, as ‘a time of fulfilment’. 

'?? In this chapter, Abhinava presents the Mantras required to perform the Trika rituals 
taught in the Tantraloka. 

"9 Khecart Mudra (the Gesture of the Skyfarer) is the main Mudra that gives energy to 
the others described in this chapter. It is essentially the upward flight of Kundalini 
through the subtle body and out along its axis, which may be outlined by Siva's Trident 
projected into it. 

P*! The word ekikdra literally means ‘making one’ and so, by extension, ‘gathering 
together’, or ‘assembling’. This chapter is dedicated to listing the names of the deities 
that are the members of the enclosing assemblies (cakra) that, according to the 
scriptures, surround the central Trika deities of the Trika Trident. 
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enunciation is a presentation (of contents) by naming the particular (subsections 
of each chapter). This same division (into two types of enunciation) has been 
described elsewhere. There (in that context), he declares the preliminary 
enunciation beginning with ‘the Various Forms of Consciousness’ and ending 
with ‘an 
exposition . . .’. The ‘forms of consciousness’ are divided up into those 
pertaining to Siva (Sambhava) and the rest. ‘Devoid of Means’ means No 
Means (anupáya). ‘The Initiation of Apprentices (putraka)’ is in relation to 
the procedure prescribed for (the initiation of) apprentices (who are going to 
become teachers) (The word) ‘initiation’ is related to what was stated 
previously (and has been brought forward to refer to the procedure for 
apprentices), ‘Rituals’ should be associated with the procedure prescribed for 
apprentices. As he will say: 


‘(This is) explained in the subsequent enunciation of that chapter 
concerning the procedure prescribed for apprentices.’ °? 


What is the purpose of writing such (an extensive) book? With this 
doubt in mind, he says: 


sft enfe fied a: wer gy: | 

seat Tae A AEA WAT 1 22k Od 
mag spat wea aT | 

fa; Fraser ge trae: d 326 di 


iti saptadhikam enàm trimsatari yah sada budhah | 
ühnikünàri samabhyasyet sa sáksüd bhairavo bhavet I| 286 Il 
saptatririsatsu sampürnabodho yad bhairavo bhavet | 

kim citram anavo ‘py asya dréà bhairavatam iyuh V 287 Il 


Thus, the wise man who constantly (and assiduously) practices 
these thirty-seven chapters becomes Bhairava Himself in person (directly 
visible) (saksat)."^ He whose awakened understanding of the thirty-seven 
(chapters) is perfectly complete (and His perfectly full consciousness 
(pervades) within the thirty-seven (principles) is Bhairava,"* what wonder 
is it if by his (mere) glance, individual souls (also) attain Bhairava’s state? 
(286-287) (284cd-286ab) 


1282 


I have not been able to trace this statement in the Tantraloka or its commentary. 

7? This and the following verse are quoted below in TÀv ad 13/160 and 37/32-33ab. 
Cf. below, 13/160, where Abhinava promises that a person who studies and practices the 
teachings in the Tantráloka becomes a true teacher. Thus, he is Bhairava in person — 
saksat — which means he is Bhairava who can be seen directly. 

121 The first line of this verse has two meanings. The immediate sense is the one that 
follows from the previous verse. The suggested sense is that of the translation of the 
same line in brackets. 
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wet pira remm g PTT 1 293 | 
TRAE | 
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SaaS TAS 11 286 di 


sa pürvajoddesah kathyate tv anujo ‘dhund | 
inabhitprakarane sarvasyoddesanam kramát |l 288 Il 
2) dvitiyasmin prakarane gatopayatvabhedita | 

3) visvacitpratibimbatvam parümarsodayakramah || 289 |l 
mantradyabhinnariipatvam paropaye vivicyate | 

4) vikalpasamskriya tarkatattvam gurusatattvakam |l 290 ll 
yogüngánupayogitvam kalpitarcadyanadarah | 
samviccakrodayo mantraviryajapyadi vastavam | 291 Il 
nisedhavidhitulyatvam Saktopaye ‘tra carcyate | 

5) buddhidhyanam pranatattvasamuccaras cidatmana || 292 || 
uccàrah paratattvantahpravesapathalaksanam | 

karanam varnatattvam cety nave tu nirüpyate | 293 || 

6) céramanamahoratrasamkrantyadivikalpanam | 
samhdracitrata varnodayah kaladhvakalpane | 294 ll 

7) cakrabhinmantravidyabhidetaccakrodaye bhavet | 

8) parimadnam purāņār ca samgrahastattvayojanam | 295 || 
etaddesüdhvanirdese 9) dvayam tattvadhvanirnaye | 
karyakaranabhavasca tattvakramanirüpanam | 296 ll 
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This is the preliminary enunciation (of the topics discussed in the 
Tantraloka). Now we turn to the subsequent (detailed one). (289ab) 


1) All (the topics discussed in the Tantraloka) are (implicitly) indicated 
in due order in the (first) chapter, which deals with the various 
forms of consciousness (corresponding to the means to realisation). 

2) The kind of (penetration into ultimate reality which is) devoid of 
means is (discussed) in the second chapter. 

3) (The topics) discussed in (the third chapter, that) deals with the 
Supreme Means, are a)the reflection of all things within 
consciousness, b) the sequence of the arising of (the fifty forms) of 
reflective awareness," and c) the oneness (of these forms of 
reflective awareness) with Mantra and the other (ritual 
procedures). 

4) Here (in chapter four, that) deals with the Empowered Means, (the 
following topics) are discussed: a) the purification of thought, b) 
the true nature of discriminative reasoning (tarka), c) nature and 
characteristics of teachers, d) the inapplicability of the auxiliaries of 
yoga (apart from sound discriminative reasoning), e) the 
irrelevance of conceived forms of worship etc., f) the arising of the 
cycles of Consciousness," g) the vitality of Mantra,” h) the true 
repetition of Mantra (japya) and the rest (of the constituents of 
ritual), i) the equivalence of prohibitions and injunctions.” 


775 This is the flow as pure ‘I’ consciousness, represented by the letters of the alphabet. 


136 The ‘purification’, that is, progressive elimination, of thought constructs leading to 
the direct recognition of one’s own Siva nature free of thought constructs, is the practice 
of the Empowered Means. Accordingly, Abhinava begins his exposition of this means 
by describing the stages in which it takes place and how it does so. 

"7 The most excellent Wheel or Cycle of Consciousness is that of the Twelve Kalis, 
which is described here. The Twelve Kalis correspond to twelve phases in the cycle of 
perception. These are the four phases of the arising, persistence, withdrawal, and the 
fourth encompassing state of unity, in the domain of the object, means of knowledge 
and the perceiver. Although the recognition of this cycle is the culminating experience 
of all three means to realisation, Abhinava describes it in this ci apter concerning the 
Empowered Means, as it primarily marks the phases of elimination of thought 
constructs in the three domains of subject, object and means of knowledge. When this 
process is complete, the liberated soul recognizes that he is the oneness which is Siva, 
and that the whole universe (of duality) is an emanation of the Light of his own 
consciousness. Thus, he realises unity-in-diversity (bhedabheda) and enters the pure 
oneness of the Absolute — Anuttara — beyond means (anupaya). 

"5 The vitality (virya) of Mantra is the universal pulsation (samányaspanda) of the pure 
T of Siva consciousness, realised as the plenitude of the phases of consciousness 
worshipped as the Twelve Kalis, and so is discussed here. 

= The prohibitions and injunctions taught in the scriptures are meant for the benefit of 
people who practice in the lower means to realisation. However, in reality they are just 
notions, as is evidenced by the fact that they are relative to one another and vary in 
different contexts and according to differing traditions. Thus, they are equivalent and so 
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5) (The following) are described (in Chapter Five, that deals with) the 
Individual Means: a) meditation by means of the intellect, b) the 
utterance through the principle of the vital breath, and c) the 
utterance through the conscious nature,’ d) entry into the 
Supreme Principle, e) the characteristic signs on the path, f) the 
instruments (of yoga), and g) the true nature of the phonemes. 

6) (Chapter Six deals with) the conception (kalpana) of the Path of 
Time. (The topics discussed here are:) a) the measure of the 
movement (of the vital breath), b) the conception of night and day 
and the transits (of the sun through the zodiac) and so on, c) the 
various kinds of reabsorptions (of the breath into consciousness), 
and d) the (progressive) arising of the (energies of the) phonemes 
(in the cycle of the breath). 

7) (This chapter deals with the progressive) arising of the cycles 
(cakrodaya)"" (of the syllables of Mantras in the movement of the 
breath) and the various types of cycles, Mantras and Vidyas. 

8) In (the chapter that) teaches the Path of Space, (we discuss) the 
dimensions of the worlds, a summary of the worlds, and their 
association with the metaphysical principles. 

9) The two (topics discussed in the chapter) dealing with the Path of 
the Principles, are a) the relationship between cause and effect, and 
b) a description of the sequence of the principles. (288-296) (286cd- 
295ab) 


qaaa RET | 
wage sedaq wende frat 1 246 o0 
PORT P ATS a 
quien: ee H 3S MH 
ssoTeafaanretaraafafaema 

b on M RU H 39 Il 
"herd werd art wf | 
adfa fewrafafemet 11 230 1 
STRETETTSTSTHRTTST-STZRETE: 
fraser at RUP 0 332 o0 


not relevant for those who are practicing the purification and elimination of thought 
constructs in the Empowered Means. 

' Read cidatmana for cidatmata. 

'! The word cakra literally means ‘wheel’. In this context, as in many others, it means 
‘cycle’. In this chapter, Abhinava examines the number of times Mantras of varying 
lengths can be repeated in consonance with the cyclic movement of the breath in the 
course of twenty-four hours. The various ‘Wheels’ are these cycles of varying length 
and number according to the length of the particular Mantra recited in this way. 
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sara carat ferry | 


10) vastudharmas tattvavidhir jágradádinirüpanam | 
pramátrbheda ity etat tattvabhede vicaryate | 297 II 

11) kalásvarüpam ekatripaficádyais tattvakalpanam | 
varnabhedakramah sarvadharasaktiniriipanam | 298 |I 
kaladyadhvavicarantare tavat pravivicyate | 

12) abhedabhavanakampahrasau tv adhvopayojane | 299 I| 
13) sakhyādhikyarn maladinam tattvam Saktivicitrata | 
anapeksitvasiddhi ca tirobhavavicitrata | 300 II 
Saktipátapariksayam etavan vacyasamgrahah | 

14) tirobhavavyapagamo jfiánena paripürnatà | 301 I 
utkrántyanupayogitvar diksopakramane sthitam | 


10) In the (chapter concerning) the various ways the principles are 
divided (into groups, the following topics are discussed): a) 
(perceptibility as) a property of entities (vastudharma),"" b) the 
procedure pertaining to the principles (with regards to the seven 
levels of perceivers), c) a description of the waking and other states 
(of consciousness in relation to them), d) the various types of 
experiencing subjects. 

11) In (this chapter dealing with) the Path of the Forces etc., (the 
following) are discussed: a) the nature of the forces, b) the 
conception (of the division of all things) into one, three and five etc. 
principles," c) the process of the differentiation of the phonemes 
(in relation to these divisions), and d) a description of the power 
that sustains everything. 

12) (The topics discussed in this chapter that deals) with the application 
of the Path (described in the previous chapters) are: a) the 
contemplation of nonduality (abhedabhavand) and b) the reduction 
of doubt (kampahrasa). 

13) a) The superiority (of Saivism with respect to) Samkhya etc., b) the 
nature of impurity (mala) etc., c) the variety of (the descents of) 
power, d) proof of their independence (from personal effort), and e) 
the variety of forms of obscuration. Such, in brief, are the matters 
discussed (in Chapter Thirteen, which is) concerned with the 


"7 In this section Abhinava discusses the nature of phenomena and the perceiver. He 
discusses whether the objects the perceiver perceives exist independently of the 
perceiver and perception, or not. In this way he introduces his exposition of the seven 
levels of perceivers arranged along the hierarchy of the thirty-six principles and 
corresponding objects. 

77? At the lowest level, seven levels of perceivers span the thirty-six principles. They 
each have their objective sphere, thus making fourteen. Their own essential nature 
(svariipa) is the fifteenth. Proceeding upwards to the next higher perceiver, the units 
decrease by two. Finally, at the top, only their essential nature remains, which is Siva 
who is perceived directly as the consciousness beyond subject and object. Thus, in 
descent the units increase from one to three, then five and so on up to fifteen. 
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examination of the (forms of) the descent of the power (of grace) 


(Saktipata). 


14) (This chapter deals with) the preamble to the rite of initiation. (The 
topics there) are: a) the removal of obscuration, b) fulfilment by 
knowledge and c) the futility of (ritual) suicide. (297-302ab) (295cd- 


300) 


freitfrantenct ARARAT 11 303 |i 
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serra wp aR Gump 11 308 1 
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amaA wfasmmiwmmW il 30% 

E fE ETATE | 
seminat: TIU 1304 Il 
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işyaucityaparīkşādau snünabhit"" sthānakalpanam M 302 I| 
sāmānyanyāsabhedo 'rghapátram caitat prayojanam | 
dravyayogyatvam arcá ca bahirdvararcanam kramát || 303 Il 
"eso diksvarüparh ca dehapranadisodhanam | 

) ürghabhàjanam || 304 I| 
prünabuddhicitkhüdhvanyásapüjane | 
anyasástraganotkarsah püjà cakrasya sarvatah | 305 Il 
ksetragrahah paficagavyari püjanari bhüganesayoh | 
astrarca vahniküryari càpy adhivàsanam agnigam | 306 || 
tarpanam carusamsiddhir dantakasthantasamskriya | 
Sivahastavidhi$ capi Sayyaklrpti vicaranam V 307 || 
svapnasya sümayari karma samayàs ceti samgrahah | 
samayitvavidhàv asmin syat paficadasa ahnike || 308 || 


15) Chapter Fifteen deals with the (basic) common initiation. The 
topics discussed here are, in brief: a) the examination of the 
disciple's competence (to receive initiation), b) the various types of 
(ritual) bath, c) the selection of the place (suitable for the sacrifice) 


1% Read sndnabhit for sthanabhit. 
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(sthanakalpana), d) the kinds of common depositions (on the body), 
e) the sacrificial jar and its purpose, f) the appropriateness of the 
sacrificial substances, g) the outer sacrifice and the worship of the 
door, h) entry (into the abode of the sacrifice), i) the nature of the 
directions, j) the purification of the body and the vital breath etc., 
k) the variety of special depositions (on the body), 1) the worship of 
the body, m) the special rite for the sacrificial vessel, n) worship 
and deposition of the path in the vital breath, intellect, mind and 
the Void,5 o) the superiority (of our school) over those of other 
scriptures, p) the worship of the Wheel in all respects, q) taking 
possession of the field, r) the five products of the cow, s) the worship 
of the earth and Gane$a, t) the worship of the Weapon, u) the fire 
sacrifice, v) the purification of the fire, w) the libation, x) the 
preparation of the sacrificial pap (caru), y) the stick for the teeth, z) 
the final purification, a2) the rite of Siva's hand, b2) the making of 
the bed, c2) the examination of dreams, d2) the rite (during which 
the initiate is taught) the Rules, and e2) the Rules (themselves). 
(302cd-308) (301-307ab) 


Aso AAIR: 

affa: mama RM W308 Il 
aama: aR AREA | 

AA: À AA ATASAT, 11 3261 
Fel Aaa weet eneee d 

16) mandalatmanusandhanam nivedyapasuvistarah | 
agnitrptih svasvabhavadipanam Sisyadehagah | 309 || 
adhvanyasavidhih sodhyasodhaküdivicitratà | 


diksübhedah paro nyāso mantrasattàprayojanam W 310 Il 


bhedo yojanikades ca sodase syad ihahnike | 


16) Here in Chapter Sixteen will come (the following topics): a) the 
unifying contemplation of the constituents of the mandala,""* b) 
(matters) concerning the animals fit to be offered, c) the 
propitiation of the fire, d) the inflaming of (the teacher's) own 
essential nature, e) the procedure for the deposition of a Path on the 
disciple's body, f) the variety of Paths to be purified and their 


195 Read citkhadhva- for citsvadhva-. See 15/295cd ff. 

12% Concerning the term anusamdhàna as meaning both ‘conjunction’ or ‘fusion’ and 
‘contemplation’, see above note 1,1072. The expression mandalütmànusamndhünam 
reminds one of Sivasütra 1/6 — ‘Sakticakranusarhdhane visvasamhürah — ‘when 
contemplating (and fusing together) the Wheel of Energies, the universe is withdrawn" 
(see Dyczkowski 1992: 25). In this case, it is the constituent parts of the mandala that 
are conjoined together in the course of the ritual procedure, to be finally contemplated 
as one with Siva. 
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purifiers etc., g) the various types of initiation, h) the supreme 
deposition, i) the essential being and purpose of Mantra, h) the 
various types of conjunction and so forth. (309-311ab) (307cd-309) 


perefereremyfa: MASA ASAT 1 322 íi 
sperm wf uius feb 


17) sütraklrptis tattvasuddhih pāśadāho ‘tha yojanam M 311 Il 
adhvabhedas tathety evar kathitam pautrike vidhau | 


17) The procedure pertaining to the apprentice (putraka) is explained in 
this way: a) the fashioning of the sacred threads, b) the purification 
of the principles, d) the burning of the fetters, e) the conjunction 
(with the supreme principle) and f) the various paths. (311cd- 
312ab) (310) 


seemfefaébre menm qum. 0 3*3 00 

zr aferactaret vureterew snfem | 

THROAT PARAR: MÂT: d 323 1 
sefaenfafüdiame wepumpeeH | 

18) jananádivihinatvarmi mantrabhedo ‘tha susphutah | 312 || 
iti samksiptadiksakhye syad dasa ühnike | 


19) kalàveksà krpāņyādinyāsaś carah sartragah V 313 1 
brahmavidyavidhi§ caivam uktam sadyahsamutkrame | 


18) Now a) the absence of (further) births etc. and b) the various types 
of Mantra will be (discussed) very clearly in eighteenth chapter, 
which is called the ‘brief initiation’. 

19) In (this chapter, which teaches the initiation) of immediate exit 
(from the body), is taught a) the ascertainment of impending 
death,” b) the deposition of the razor and the rest (in the dying 
man's body), c) the circulation of (the breath in his) body and d) the 
procedure for the Brahmavidya (that liberates him). (312cd-314ab) 
(311-312) 


sfera wenns qoa. 11 32% odi 
sAd vatfzsfeomfem | 
mesffafzfrstrerqesr: rar 1 325 di 


7? Read kalaveksa for kalaveksa. 
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20) adhikarapariksantahsamskaro ‘tha tulavidhih \\ 314 I| 

ity etad vacyasarvasvam syad virnSatitamahnike | 

21) mrtajivadvidhir jalopadesah samskriyagane | 315 II 
balübalavicára$ cety ekavimsahnike vidhih | 

22) Sravanam cábhyanujfianam Sodhanam pátakacyutih V 316 Il 
Sanküccheda iti spastam vacyam lingoddhrtikrame | 


20) Now this is the essence of what is to be stated in Chapter Twenty: a) 
the inner purification, b) the examination (of the attainment) of 
authority” and c) the procedure of the scales. 

21) The procedure (taught) in Chapter Twenty-One deals (includes) a) 
the procedure concerning (those who are absent, whether) dead or 
alive, b) the teaching of the net, c) the examination of the strength 
and weakness of the group of purifications.” 

22) In (this chapter, which is concerned with) the rite of extracting 
sectarian signs (from one who is converting to Saivism), is found a 
clear exposition (vacya) of a) the proclamation" (to the Lord) and 
(His) consent (to impart conversion), b) purification and liberation 
from sin, and c) the elimination of doubt. (314cd-317ab) (313-315) 


Parra qud AIT Wd: 0 326 N 
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23) pariksácàryakaranam tadvratam haranari mateh W 317 M 
tadvibhàgah süádhakatvam abhisekavidhau tv iyat | 


24) adhikary atha samskàras tatprayojanam ity adah I 318 Il 
taturvirise ‘ntyayagakhye vaktavyam paricarcyate | 


23) In (Chapter Twenty-Three, which) deals with the consecration (of 
the teacher), is found a) the examination and creation of a teacher, 
b) his Mantra observance, c) the removal of knowledge (from a 
deceitful disciple), d) the categories of those (deceitful teachers) and 
€) the (consecration into) the state of an adept. 


13 Initiation imparts ‘authority’ or ‘aptitude’ to practice and achieve the goal of that 
practice. Thus, the examination of the outer signs of having attained it is essentially the 
ascertainment that the initiation has been imparted and received. 

' Read sariskriyagane for sariskriyaganah, as Gnoli suggests. 

1? Read śrāvanar for śravaņarh. 
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24) Now, in Chapter Twenty-Four, called ‘the last sacrificial rite’ 
(antyayaga), is discussed what should be taught there, namely: a) 
the recipient (adhikarin), b) the rite of passage (sariskarah) and c) 
its purpose. (317cd-319ab) (316-317) 


yas pmi AA: BRE: 11 32911 
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25) prayojanam bhogamoksadanam nadividhih'™ sphutah \\ 319 Il 
pajicavimSahnike $raddhaprakàse vastusamgrahah | 

26) prayojanam Sesavrtter nityarca sthandile para \\ 320 ll 

27) lihgasvarüpam bahudha tranirüpanam | 

piijabheda iti vàcyam lingarcas imprakàsane 11 321 1I 


25) In Chapter Twenty-Five, which is (called) *the exposition of the 
offering to the dead (sraddha)', the subjects in brief are: a) (its) 
purpose, b) a clear procedure for the channels (of the breath), and 
c) the bestowal of worldly benefits (bhoga) and liberation. 

26) (The topics of Chapter Twenty-Six) are: a) the purpose of the rites 
performed after initiation, b) the regular worship (nityarca) on the 
sacrificial surface. 

27) In Chapter (Twenty-Seven,) which is (called) *the exposition of the 
worship of the Linga’, (the topics) to be discussed are: a) the many 
kinds of Linga, b) a description of (the varieties of) rosaries, and c) 
the various forms of worship. (319cd-321) (318-320ab) 


Raamaa: | 
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28) naimittikavibhagas tatprayojanavidhis tatah | 
parvabhedas tadvisesas cakracarcà tadarcanam || 322 || 
gurvádyantadinàdyarcáprayojananirüpanam | 

mrteh pariksà yogisimelakadividhis tathà | 323 ll 


1%! Read -dánari nádividhih for -dane nátra vidhih. 
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vyakhyavidhih cyutavidhir gurupüjavidhis tv iyat | 
naimittikaprakasakhye ‘py astavimsahnike sthitam | 324 Il 


28) 


In Chapter Twenty-Eight, which is called *the exposition of the 
occasional rites’ (naimittikaprakasa), (the matters discussed include) 
a) the kinds of occasional events (naimittika), b) the injunction 
concerning their application, c) the various propitious times 
(parvan) and d) their special features, e) an examination (of the 
Sacrifice) of the assembly (cakra) and f) its worship. (Other topics 
include): g) a description of the purpose of the worship of the 
teacher's birthday, the day he died and the like, h) an examination 
of death, h) the procedure concerning the gathering (melaka) of 
Yoginis (yogisi) etc., i) the procedure for the explanation (of the 
scriptures), j) procedure for (the expiation of) transgressions (of the 
Rule), and k) the procedure for the worship of the teacher. (322- 
324) (320cd-323ab) 


afarie Sh EAFA: | 
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adhikarydtmano bhedah siddhapatnikulakramah | 
arcávidhir dautavidht rahasyopanisatkramah V 325 ll 
diksübhisekau vedhas cety ekonatrirnéa ühnike | 


29) 


(The matters discussed) in the twenty-ninth chapter are: a) those 
who are fit (to perform Kaula rites), b) the Kula rite (kulakrama) 
dedicated to the Siddhas and (their) consorts, c) the procedure for 
the rite of worship (according to Madhvakula), d) the procedure 
concerning the Tantric consort, e) the liturgy of the secret doctrine, 
f) initiation, g) consecration (of the adept and teacher), and h) the 
(initiation by) piercing (the inner centres). (325-326ab) (323cd- 
324) 
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30) mantrasvarüpam tadviryam iti trimse nirüpitam | 326 |l 


' Read cyuta- for $ruta-. 
55 Read vedhas for bodhas. 
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31) Siilabjabhedo vyomeSasvastikadiniriipanam | 
vistarenabhidhatavyam ity ekatrii Ghnike || 327 II 
32) gunapradhanatabhedah svariipam viryacarcanam | 
kalübheda iti proktarn mudranam samprakasane || 328 Il 


30) The nature of the Mantras and their vitality (virya) are described in 
Chapter Thirty. 

31) Chapter Thirty-One (was written) to fulfil the need for a detailed 
exposition of the various types (of Trika mandala) with lotuses and 
tridents, and a description (of the parts of the other mandalas 
called) the ‘Lord of the Sky’, the Svastika and the rest. 

32) (Chapter Thirty-Two) deals with the Mudras. The topics discussed 
(there) are a) (their) secondary and primary types, b) their nature, 
c) deliberation on (the nature of their) vitality (virya), and d) the 
various occasions“ (when they are applied). (326cd-328) (325- 
327ab) 


(The word) ‘thus’ (iti) (with which verse 284 begins and so marks the 
beginning of this entire section) does not just (imply) in this way that the 
greatness of this (book consists) only (in the contents that are briefly enunciated 
as the headings of each chapter), but in something else also, which is stated (in 
the passage) beginning with ‘these thirty-seven chapters’ and ending with 
‘(chapter thirty-two) deals with’ (i.e. the subsections of each chapter). Here 
(in this book), the author has, in accord with (the nature of) reality (which 
consists of thirty-seven principles), written thirty-seven chapters a (single) 
whole (when read together as a book) and individually (when read as individual 
chapters). Just as everything that is present within the Earth principle is in a 
gross form because it is predominantly based on duality, similarly, here also 
(all) that will be discussed is declared (in this, the first chapter, with the words) 
‘all (the topics discussed in the Tantraloka) are announced in due order (in 
the (first) chapter)’.'°° ‘The Supreme Means’ is the Means pertaining to Siva 
(Sambhavopaya). 1) It is generally said that (the nature) of this (means) is 


8 Read kalabheda for kalabheda. 

'95 We shall see further ahead in Chapter Nine that reality is understood to be the 
undivided oneness of the thirty-seven metaphysical principles (rartva) as the one 
universal and transcendental consciousness. The principles are links in a causal chain, 
formed in such a way that the higher principles contain within themselves the lower 
ones in a potential form and contain the ones above as the actualization of their 
potential. Thus, a complete knowledge of any one of them is the knowledge of all of 
them. In other words, consciousness, the one reality, unfolds in such a way that the 
nature of each phase of its expansion contains all the others, in accord with the holistic 
motto of Trika Saivism formulated by Sambhunatha, Abhinavagupta’ s Trika master, 
namely, sarvarn sarvatmakam — ‘the nature of every (single thing) is everything’ (s 
PTv p. 165 ff.). Jayaratha is telling us here that Abhinava has written his Tantraloka in 
the same way. A complete understanding of any one chapter (or, indeed of any part of 
it) is the same as a complete understanding of all of it. Jayaratha goes on to cite the first 
chapter, which corresponds to Earth, the lowest principle, as an example. 

13% Above, 1/286cd (1/287ab). 
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(nondiscursive) thought-free (consciousness), and that is possible when there is 
no (perception of) duality, which (takes place) when the universe of words and 
their meanings is (realized to be) the one (pure) consciousness. There (in that 
context), the universe of (things) denoted by words is a reflection within 
consciousness and, as such, is of two kinds, namely, universal (as 
consciousness) and particular (as the reflections within it). 2, 3) Moreover, the 
universe of words is (also) said to be one (as is that of their meanings), because 
the Mantras etc. (from which the universe is generated) and the progressive 
emergence of the forms of reflective awareness (that correspond to the letters 
from which they are constructed) are (both an) undivided (unity), because they 
are not separate from consciousness." These are the three things to be known 
(by this, the Supreme Means,) included here (in Chapter Three, which is 
dedicated to it). ^* 

Again, the nature of the Empowered (Means) is the transformation (of 
thought constructs) (vikalpaka). Thus, 1) the purification of thought is the first 
thing that is discussed (in the beginning of Chapter Four, which is dedicated to 
this Means. There) it is explained (how this takes place) through (sound 
discriminative) reasoning by reflecting on, for example, (the true nature of) 
what should be avoided (and what should be adopted in order to realise the 
reality of consciousness, which is free of such conceived distinctions). 2) Thus 
(an exposition of the) nature of that (sound discriminative reasoning) follows 
after that. 3) Moreover, one acquires a true teacher by virtue of the radiant 
brilliance (visphürjita) of (sound discriminative) reasoning, which is es entially 
Pure Knowledge (suddhavidya).'™ 4) Thus he explains that, along with its true 
nature. 5) (Sound discriminative) reasoning (in this sense) is a direct and clearly 
apparent auxiliary (ariga)'*"” of Yoga, and so the other auxiliaries of Yoga are of 
no use. 6)Moreover, as (sound discriminative) reasoning (tarka)?" is 


! *Both' may also be the universe of words and the things they denote. These two are 
both one with nondiscursive pure consciousness, and so as they are two aspects of it; 
they are essentially one with one another. 

10 We have seen that these three topics discussed in Chapter Three, that deals with the 
Supreme Means, are a) the reflection of all things within consciousness, b) the sequence 
of the arising of (the fifty forms) of reflective awareness (that flow as pure ‘I’- 
consciousness represented by the letters of the alphabet), and c) the oneness (of these 
forms of reflective awareness) with Mantra and the rest. 

1 See below, 4/111cd ff. 

1310 See above, note 1,184. 

P! The term ‘rarka’ literally means ‘reasoning’, ‘speculation’, ‘inquiry’, ‘logic’, or 
“confutation’. It is a common word for ‘logic’, and as such denotes both the discipline of 
logic and the Nyàya school of Indian philosophy, which supports what one could call 
the everyday ‘common sense’ understanding of the nature of reality. To do this, it 
developed an elaborate system of logic and formalized the principles of philosophical 
debate, and so is also sometimes called ‘tarkasastra’. The sense of ‘rarka’ in the 
Málinivijayottara, from which Abhinavagupta draws the term, is the discriminating 
discernment between what is to be adopted (upádeya) and what should be rejected 
(heyddydlocana) (MV 17/18). Thus, as Abhinava explains it, it is a kind of reasoning 
insofar as it involves the operation and use of notions (vikalpa) that are exclusive of one 
another to form assessments. However, it differs also if understood as Pure Knowledge, 
which does not involve ratiocination, but is, on the contrary, an intuitive direct insight 


474 CHAPTER ONE 


essentially Pure Knowledge, and so because it counters Maya’s dualistic 
thought constructs, ritual worship and the like, which is conceptual, is not taken 
into consideration (when practicing the Empowered Means). 7) Thus, the Cycle 
of Consciousness (sariviccakra) (of the Twelve Kalis) dawns by virtue of the 
stability of the purification of thought.'*”? 8) That dawning (of the cycle of the 
Twelve Klis) is the supreme vitality of Mantras, and the reflective awareness 
(that operates) in this way is the true repetition of Mantra and (all) other (ritual 
procedures). 9) Thus, because there is no duality in consciousness, prohibitions 
and injunctions are equal (and both useless). In this way, (the fourth chapter, 
which deals with the Empowered Means,) contains nine things to be known (by 
means of the Empowered Means). 

In the same way, the (practice of) meditation by means of the intellect 
(buddhidhyána)"" and the rest, which belong to the Individual Means, also 
serve directly as a means to that (Empowered Means). We have not explained 
every word, because (much) is clear (as it is) and for fear of making the book 
too long, and also because (much) will be explained further ahead. Thus, one 
should understand it for oneself. 

Surely (one may ask,) why has the subsequent (detailed) enunciation of 
the chapters from (thirty-three), which deals with the assembly (of deities), not 
been made? With this question in mind, he says: 


aRar mene TET Aa: | 
q apfa oat AERA TA 328 1 


dvátrimsatattvàd isakhyàt prabhrti prasphuto yatah | 


into the nature of reality, that is free of thought constructs. But we should not 
understand what is meant by ‘rarka’ as just insight, intuitive knowledge, as opposed to 
the dry logic of ‘tarka’, the former free of thought constructs and the latter quite the 
opposite. ‘Right or sound reasoning’ — sattarka mediates between the two — thought and 
the consciousness beyond it, which knows itself both as the transcendental perceiver 
who is all things and immanently as all things of which it is the true nature. One could 
say, in a way, that it is a ‘thoughtless thought’. It is ‘thoughtless’ because it is the 
insight consciousness has of itself as reality, which knows itself not just abstractly 
beyond all conceptual representation, but also concretely in every tiny detail of all that 
exists. It is ‘thought’ because insight issues into thought as the teachings and from them, 
by profound insight into their meaning, which ultimately transcends it. In other words, it 
is both the destination and the way to it. Accordingly, it is not wrong to retain, in part at 
least, the literal meaning of the word sattarka by translating as it as ‘sound 
discriminative intuitive reasoning’. 

8" Read eva vikalpasariskürasya for evavikalpasamskarasya. If we do not make this 
emendation, the meaning is ‘the stability of the latent trace (of consciousness) free of 
thought’. But this makes little sense, as it is thought that leaves behind latent traces. The 
other sense of ‘purification’ would also not apply to the thought-free condition, which is 
that of ‘pure’ consciousness. The Dawning of the Cycle of Consciousness within the 
expanse of individual consciousness completes the process begun by Sound Reasoning, 
by removing the last traces of doubts from which dualistic thought constructs germinate. 
See below, 4/122cd ff. more specifically 4/148 ff. 

nE See below, 5/19cd-42. 
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na bhedo ‘sti tato noktam uddesántaram atra tat | 329 |l 


The reason why there is no other enunciation here of (the contents 
of the Tantraloka) is stated (beyond chapter thirty-two) is because, from the 
thirty-second principle, that is, the one called Isa," onwards, there is no 
clearly apparent division (bheda). (329) (327cd-328ab) 


The chapter concerning Gesture (mudra) is the one that has as its 
essential nature the thirty-second principle. After that, namely the thirty-second, 
which is called Iga, comes the thirty-third, which is the chapter (concerning the) 
assembly (of deities). Starting from that (level) division (bheda) does not 
predominate, and (so as there are no subdivisions into topics in the 
corresponding chapters, and) no subsequent (detailed) enunciation is made. This 
is the meaning. 

Now if there is no differentiation (bheda) from there onwards, what was 
the purpose of (even) enumerating the other (following) chapters? With this 
doubt in mind, he says: 


Feat D SERSTEPTRRTRTGEN: | 


mukhyatvena ca vedyatvad adhikarantarakramah | 


The remaining series of chapters (adhikara) (corresponding to the 
inner sequence of competence within consciousness) (adhikarantarakrama) 
is due to the (subtle presence of) objectivity (at the higher reality levels) in 
its primary (most generic, internal) form."'5 (330ab) (328cd) 


Concluding this (topic), he introduces another one. 
seqewfafa. dn: gaed | 
IA wA AEA INFT I 23e ll 


ity uddeśavidhih proktah sukhasamgrahahetave | 
athásya laksanàvekse nirüpyete yathakramam || 330 II 


' See below, 9/50cd-53ab. This is Suddha Vidya, the first of the series of five pure 
principles in which nonduality prevails. 

SS There is enough differentiation (bheda) for there to be five metaphysical principles 
and corresponding reality levels beyond the thirty-second, although oneness between 
subjective consciousness and its objective contents prevails at these levels. Abhinava 
explains that the objectivity present even at these levels is in its ‘primary form’, in the 
sense that it is the experience that the subject has of itself as objectivity, which at its 
highest level is the immanent aspect of transcendental subjectivity. It is primary because 
it precedes and is the basis of outer objectivity, that is experienced as external and 
independent of the subject. 
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Such is the enunciation (uddesa) (of the contents of the Tantraloka), 
expounded in order (to present) an easy summary (of it). Now (in what 
follows), its definition and examination are presented in due order.” 
(330cdef) (329) 


‘Its’, that is, the topics that have (just been) enunciated. 
Now he summarizes the teaching (artha) of (this) chapter. 


The Concluding Verses 
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ütmà samvitpraküsasthitiranavayavà samvidityattasaktivratam 
tasya svariipam sa ca nijamahasaschüdanad baddharüpah | 
átmajyotih svabhàvaprakatanavidhinà tasya moksah sa càyam 
citrakarasya citrah prakatita iha yat samgrahenártha esah || 331 ll 


The Self is the abiding state (sthiti) of the Light of consciousness. It 
is (pure) consciousness without parts (or divisions) and so it encompasses 
(the entire) multitude of powers. By concealing its own glory, (it assumes) 
the bound form (of the fettered soul). Its liberation (comes about) by the 
procedure (vidhi) that reveals the Light of the Self, which is its own 
essential nature. The purport here (of the teachings) is this wonderfully 
various (liberated state of the fettered soul, whose) form is (also) various" 
and is revealed herein succinctly (samgrahena) (by this collection of 
teachings). (331) (330) 


Here (according to us), the essential nature of the Self is Light which, 
different from the (common) external light of the three abodes (of Sun, Moon 
and Fire), is consciousness alone. And consciousness is *without parts'. It is 
just one, and its form is undivided (continuous) Light. And so, in accord with 
the reason (yukti) stated previously, namely that ‘the power (Sakti) (which is the 
functional efficacy) of an entity is its own (specific) nature as conceived by the 
subjects (who perceive it) (matrkalpita) (on the basis of its various effects), ^'* 
the essential nature (svarüpa) of that Self (atman) has encompassed (within 
itself) endless powers. Although its nature is nondual in this way, it manifests 


1316 The first verse that follows defines the purport of the Tantraloka and its contents. 
The following further examines it. 

'" The variety of forms of liberation correspond, as we have seen (1/33), to the variety 
of traditions that teach forms of liberation corresponding to the form or level of the 
fettered soul. 

118 Above, 1/68 (69). 
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the duality which is subject and object by concealing ‘its own glory’, that is, 
(its own unique) cognitive subjectivity and agency that it does not share in 
common with anything else, by (the power of) its own freedom, which does 
what is extremely difficult to do. (Thus,) in accord with the aforestated reason, 
namely, that ‘Siva Himself has assumed the state of the fettered soul," he is 
said to be ‘bound’. Even so, by reversing (this condition) (pratyavrtti), 
liberation is (achieved, which is) the unfolding experience (prathana) of one’s 
own ‘glory’, that is, (supreme) cognitive subjectivity and agency, in accord with 
the aforestated view, namely: 


‘Liberation is nothing but the (full and complete) experience (prathana) 
of one's own nature. And the nature of the Self is (pure) consciousness.’ ^? 


Moreover, as is the reality (they teach), such is the extent of the 
multitude of each of the endless (collections of) scriptures (sastra). He says this 
(by stating) ‘and this’ etc. And this ‘liberation’, which is the penetration 
pertaining to Siva and the rest (of them), is *wonderfully various' and is 
‘revealed herein’, that is, in this chapter. (It is the liberated state of the fettered 
soul, whose) nature is various according to the plane of the particular 
philosophy taken up as the basis (of practice and insight,) in accord with the 
aforestated view: 

“I am unsullied by attachment and the like", “I am inwardly empty” 
and “I am inactive” (only this manner of knowledge, whether, collectively or 
individually, can liberate from that much (bondage).)' ?! 


Or else its ‘form is various’ in accord with the following teaching: 


"Thus, the wonderful diversity of that sentient aspect, (variously) called, 
for example, the individual soul (pudgala) or atom (of consciousness) (anu), 
rests in many ways in the aspect (of consciousness) that is unobscured.' ?? 


And such statements as: 


‘Thus, while the Pervasive Lord (vibhu) reveals His own complete form 
(in all His fullness) to one perceiver (pramatr), (He does so) to some (other) 
part by part, progressively," 


"This is the purport’ (concerning the nature) of the two, bondage and 
liberation, revealed (here in this chapter) ‘succinctly’, that is, in brief. This is 
the way (one arrives at the) connected (prose order and sense of the words). 


1319 PS Sd. This quarter verse is also quoted above in TÀv ad 1/222-223 and below ad 
9/144cd-145ab. Cf TÀv ad 6/41cd-42ab. 

120 Above, 1/156abc. Also quoted above in TAv ad 1/31 and the full verse is quoted 
below ad 16/90cd-93ab. 

132! Above, 1/33ab. 

' Above, 1/137. 

555 Above, 1/140. 
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Surely (one may ask,) it was said that the unfolding experience 
(prathana) of the (true) nature of the Self is liberation and the Self is one and 
undivided, so where does the variety of (forms of) liberation, which is the 
realisation of that, come from? With this doubt in mind, he says: 


firmam. fofi efter 
array qum AT | 
q reog PA q3 MANET 03320 


mithyājñānar timiram asamān drstidosan prasūte 
tatsadbhāvād vimalamapi tad bhāti mālinyadhāma | 
yat tu preksyam drśi parigatam taimirirn dosamudram 
düram runddhet prabhavatu katham tatra mālinyaśańkā | 332 || 


False knowledge is a darkness that gives birth to (countless) unique 
defects of vision. It is due to its existence (sadbhava) that (consciousness), 
although (perfectly) pure, appears to be the abode of impurity. What one 
should perceive, (once placed) around the eye (like collyrium), should block 
(and remove)" to a great distance the disease of (that) darkness which 
seals (the eyes) (dosamudra). How (then) could doubt (that there is any) 
impurity there prevail (again)? (332) (331) 


‘Darkness’ is the Individual Impurity (@navamala) which is ‘false 
knowledge’, that is, the perception of duality (bhedapratha), which is 
incomplete (apürma) knowledge (vedana). ‘Vision’ is full (and complete) 
(pürna) consciousness. It generates ‘(countless) unique defects’, such as the 
mistaken identification (of the Self with the body,) which is not the Self. Thus, 
because false knowledge exists, although that consciousness (jfidna) is ‘pure’ 
and also full, it ‘appears to be the abode of impurity’, that is, it manifests 
itself as incomplete (apürna) by its own freedom. Thus, (it operates in this way) 
in the commerce of daily existence, as such is the extent of reality (manifest in 
the state of bondage). But on the contrary, what one should perceive as the goal, 
that is, (what) one must certainly know, is (that) full (and all-embracing) 


consciousness"? which is one with the supreme subject. (It is said): 


‘I am not the vital breath, nor the body. I am not the mind, nor am I the 
intellect, ego or intelligence (dhi) I am that aspect which is the knower 
(fiümsa) who is here (amongst them).’ 


1% This translation follows Jayaratha’s explanation. Another, I would say better one, 
could be ‘the object of perception transcended (parigata) in the act of perception (drsi), 
sets aside...” 

75 Read pürnari jfiánar for pürna jiánarn. 


TANTRALOKA 479 


Mounted on the plane of (pure) reflective awareness by progressively 
divesting (oneself of false identification) in accord with this teaching (niti), ‘the 
darkness which seals (the eyes) (dosamudra)’, that arises from the false 
knowledge which is the (false) arrogation of Self onto (the body etc.,) that is not 
the Self, should be blocked (and removed) to a great distance, that is, it should 
be obscured by identifying the Self with what is (truly) the Self. Then'?^ what 
‘doubt (that there is any) impurity there’ can there be? There is not even the 
possibility (then of its prevailing) there (again). Thus, in reality there is neither 
bondage, nor liberation (for that matter), of any sort, and so what variety could 
there possibly be there? (It is said,) with the same intended sense: 


‘In reality there is no world of transmigration, (so) how can there be any 
question of embodied beings being bound? Acting (to achieve) liberation 
(muktikriya) on the part of one who is liberated and who is not bound is not in 
accord with reality (vitatha). This (cosmic) illusion (which is like) the rope 
(mistaken for a) snake and shade (mistaken for a) demon is a creation of false 
illusion, Abandon nothing! Take up nothing! Established in yourself just as you 
are, take rest!’ 9? 


°% Read radā for tatra and add iti after malinyasanka. 

'?" This is the second verse of Anuttarastakastotra — A Hymn in Eight Verses to 
Anuttara (the Absolute). The first line is quoted again below in TAv ad 4/92-94 
and19/51-53ab (Sled-53), and the last in TÀv ad 5/74cd-75ab (74); cf. below 2/12. 
Instead of virama — *take rest', the published text edited by K.C. Pandey (1963: 943- 
944) reads vilasa and his MS A vihara. Both mean ‘play’. 

This hymn is commonly attributed to Abhinavagupta, but this may well not be 
so. Jayaratha does not introduce his quotations from it as being by Abhinava, either 
directly or by showing some special deference to the author, as he normally (but not 
invariably) does when he quotes the master. More significantly, this verse, like others in 
this hymn, appears to present the view of Advaita Vedanta, rather than nondual Saivism. 
The view here is that the world is illusory. It is a product of the ignorance of the 
Brahman, which is the one true reality. This verse refers to the common example, of this 
ignorance as the sight of a rope viewed in a dark room appearing to be a snake, for the 
semblance of the world superimposed on the real Brahman in the darkness of ignorance. 
While this is a good example one from the perspective of Advaita Vedanta, it is not an 
apt one to represent the Saiva nondualist view, which maintains that the world is made 
of the energies of absolute consciousness. It is not the product of ignorance. The snake 
is not freely produced by the rope as its authentic manifestation, albeit one that obscures 
its fundamental basis and true nature, as nondualist Saiva metaphysics would maintain. 
Jayaratha introduces this verse saying that it conveys what Abhinava means to say. But 
that is not correct. Abhinava is not saying that the ‘defect of vision’ gives rise to an 
illusion of an existent world. He is only saying that it is due to that that one fails to see 
that consciousness is pure. It is not, and cannot be, contaminated by any extraneous 
reality — as the dualist maintains, or indeed, by any mistaken notions — as the nondualist 
Vedantin must inevitably accept. The purity of consciousness is its all-inclusive nature, 
which excludes nothing, because all that appears in any way is its manifestation. The 
view expressed in the Paramárthacarcà appears likewise to be that of Advaita Vedanta, 
Both these texts, as Sanderson (2007: 381) points out, ‘survive in Kashmirian 
manuscripts with colophons that assert that Abhinavagupta is their author. But I know of 
no evidence that confirms this assertion. Nor am I aware of any that refutes it. However, 
the fact that Jayaratha cites a line from the former without attribution does not inspire 
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This has been said elsewhere. Now, the ‘darkness’ is (that) particular 
disease of the eyes due to which the defect of knowing (things) otherwise (than 
they truly are) is generated in the (course of the) act of perception. It is blocked 
(and removed) by (the reality) that should be seen (as the true object of 
perception), which takes the place of collyrium and such things (that cleanse 
vision). There (in that case), there is not even a doubt (that there is any) 
impurity. Thus, this is the object of the analogy suggested (in this verse). 

Now, for those others who, even though they do not know the supreme 
profundity of this treatise and its meaning, along with the reality (it teaches), 
who, by thinking in some other (contrary) manner, explain it in another 
(contrary) way, like something that is turned upside down (uttāna), the 
venerable author says the following, to mock them by way of false praise: 


TASA eer eT eee Il 33311 


bhavavrata hathdjjanasya hrdayanyakramya yannartayan 
bhangibhirvividhabhiratmahrdayam pracchadya samkridase | 

yastvamaha jadam jadah sahrdayammanyatvaduhsil 
manye ‘musya jadàtmatà stutiadam tvatsamyasambhavanat ll 333 Il 


confidence, since this goes against his usual practice when quoting Abhinavagupta’. 
Sanderson is referring to the citation of the first line of this verse in TÀv ad 4/92-94, 
That such contamination is possible is exemplified by the MahopadeSavimsatika, which 
is another hymn attributed to Abhinavagupta with clear Advaita Vedanta leanin, 
actual fact it is, as Sanderson (ibid. n 485) says: ‘for the most part a reworking and 
reframing of the first part (vv. 2-8) of the Nirgunamanasapiija, which is one of the more 
than 300 hymns ascribed to Sankara in the South Indian Smárta tradition under the 
spiritual authority of the Saükaracaryas of Śrħgerī and Kajici.” 

18 Here it appears that Jayaratha is departing from Abhinavagupta, who says, as I have 
translated, that the object of perception is transcended. If that is so, it is hard to 
understand how it can serve to cleanse perception, as Jayaratha maintains. Perhaps the 
point is that as the act of transcending the object in the moment of perception propels 
awareness into a state of pure consciousness, the object serves as a springboard and 
hence cleanses the vision of the fettered soul, which is focused on the object, not on the 
pure consciousness which transcends it. More directly, Jayaratha seems to mean that the 
true object of perception as ‘that which is to be seen’ (preksya) is Siva Himself. The 
‘emptiness’ of the first moment in the act of perception is the plenitude of Siva 
consciousness, which cleanses the vision of obscuring thought constructs that arise in 
the second moment. Anyway, the practice is to perceive without elaboration. We just 
look at things without going into what they are specifically. In this way, it is possible to 
experience the underlying fundamental consciousness, which is not objective, and so is 
not subject to the limitations of objectivity. In the Buddhist Yoga of Naropa, this 
practice is likened to how a child looks with wonder at the paintings on the wall of a 
monastery with no idea of what they represent. 
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O You who are all things (bhavavrata)! Having forcefully laid hold 
of the hearts of men, You dance (like an actor) with (Your) many ways of 
acting, and having concealed Your Heart as You do so, play! He who is dull 
(and devoid of higher states of consciousness) (jada), thinking he possesses 
an aesthetic sensitivity (though he does not), badly taught, says that You 
are dull matter (jada). I think that his dull (insensitive) nature (jadatmata) 
is entitled to praise by virtue of (his) belief that (he) is the same as You (at 
least in this respect)!?? (333) (332) 


*O You who are all things!’ (O You who are all) phenomena such as 
(the colour) ‘blue’, having hidden Your Heart, and hence Your true nature, 
‘having forcefully laid hold of the hearts’, that is, hopes, of all ‘men’ (who 
hold many) views (concerning Your nature) ‘You dance (like an actor) with 
(Your) many ways of acting’, and as you do so, play like an actor, that is, You 
manifest with an unreal (atüttvika)"" form, in accord with the manner 
(described in the following verse): 


“Today He will fashion us from Nonbeing or from Being, or is this, 
(the source of our existence), two-fold? (Will He make us) permanent or 
impermanent? Mutually separate or undivided?" In this way, I think, the 
phenomena in the universe, intent on viewing the face of (true) existence 
(sadvadana),™! their hearts blocked by silence, abide with difficulty." 


Thus, one who maintains that everything is insentient (matter), ^? 
although devoid of aesthetic sensitivity, thinks of himself as possessing it, and 
so is ‘badly taught’, that is, knows nothing because of (his) false pride (due to 
which he identifies himself with the body and his personal existence alone), 
says that You, who are all things (bhavavrata), are ‘dull matter’, that is, 
insentient. Thus, we make the following simile. The one who holds this view in 
actual fact believes himself to be like You, Who are consciousness, and so if he 
says that 'You are Yourself like (phenomenal) existence, dull matter 
(jadatman)’, that is praise in the place of deprecation. In reality, the nature of 
(all) phenomena is consciousness; if they were not consciously known 


1? Abhinava himself comments on this verse in DhAl p. 127. 

"7? In line with this nondualism, ‘unreal’ here does not mean illusory or even not 
ultimately real. Siva manifests as everything both ‘real’ and ‘unreal’, ‘relative’ and 
‘ultimate’, etc. These are ‘forms’ (ripa) of Siva. In other words, the view here is not 
that the world of phenomena is a product of ignorance, as is the snake which a rope is 
mistaken to be. The ‘unreal’, ‘non-ultimate’ universe of phenomena is a product of 
Siva's freedom to be that also without this limi ng Him and without the universe being 
‘unreal’ or ‘non-ultimate’. These forms are Siva, Who manifests this way to Himself as 
the many limited perceivers. These too are similarly ‘unreal’ and ‘non-ultimate’, and yet 
not, for the same reason. This is Lord Siva’s ‘dance’ and ‘play acting’, namely, His 
assumption of countless roles. The actor chooses to assume his role. The rope does not 
choose to be mistaken for a snake. 

1331 The expression ‘sadvadana’ means both ‘face of (true) existence’ and ‘philosophy 
of Being’. 

55? Read sarvajadavadi for sarvo vadi. 
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(acetyamana) they would have no formal existence (rüpa) (as contents of 
consciousness). Thus, those who do not know this are more dull (and insentient) 
(jada) than even insentient (jada) phenomena. "?* So how can their being the 
same (samya) as phenomena that (are in reality) of the nature consciousness 
(which is Deity and so praiseworthy) end up being (an object of) deprecation? 
This is the sense (of this verse). Similarly, in relation to the main point also, the 
sense (of this verse is) that: may he who does not know the true nature of this 
book (and does not understand it correctly), not know it (— that doesn't matter), 
however, if he says anything which differs (from what is taught here and insists 
that he is correct), it is he who is dull (and stupid) (jada); it is not a defect at all 
of this book. 

Surely (one may ask.) if this is the case, then (why not) request some 
other learned people to (make an effort to study and) understand this treatise 
(sastra), so that having understood (the matter) here correctly (they) should not 
cultivate an aversion (to its teachings)? With this doubt in mind, he says: 


Pa: MATA, eua 


Q 


Ara Roga AATE | 33% 


iha galitamalāh parāvarajñāh 
sivasadbhāvamayā adhikriyante | 
guravah pravicāraņe yatastad 
viphalà dvesakalankahüniyáricà I 334 || 


As (only) teachers free of impurity, whose nature is the very being 
of Siva and (who) know the supreme (transcendental) and the lower 
(immanent order), are fit to ponder (on these teachings), the yearning 
(yafica) to destroy the defect of aversion (for this work in others) is 
fruitless. (334) (333) 

There are two (kinds of) people here in (this world) — those who have 
not received a descent of the power (of grace) and those who have. The former 
may be requested hundreds of times to (make an effort to) understand this 
(Tantraloka), but not even their mind moves (towards doing that). Here (in this 
case), one should pay attention (to this), namely, that (simply) requesting (such 
people) not to cultivate an aversion (to it) has no power (to change their 


19? There is a play of words here that cannot be translated into English. The word ‘jada’ 
here translated as ‘dull (matter)' and ‘insentient’ also means ‘stupid’ in Sanskrit. So 
someone who is ‘jada’ is ‘stupid’, ‘dull’, ‘ignorant’ ‘unconscious’ and ‘insensitive’, like 
insentient matter. 

133 These are people who have not received grace and are not inspired to study the 
Tantráloka. It may seem that Abhinava is saying that only fully realised teachers are fit 
to study the Tantráloka. Jayaratha tacitly corrects this impression by referring to such 
teachers as ‘supremely fit’ (paramádhikàrin). All those who are recipients of Siva's 
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attitude). Whereas the others (who have received grace), even if not requested 
(to do so), they themselves set about (doing what is necessary) in order to 
understand this (teaching). There (in that case) also, requesting is useless. 
(Accordingly,) he says: ‘the yearning (ydiica) to destroy the defect of 
aversion (for this work in others) is fruitless'. How are (the people) who have 
received a descent of the power (of grace)? He says they are ‘free of impurity’, 
that is, they are such that the impurity of their ignorance has fallen away. Thus, 
those who know the ‘supreme’, that is, the first (and foremost reality beyond 
which) there is nothing higher (anuttara) (A), and the ‘lower’, that is the last 
(final) emission (visarga) (H),"* are those who know the vitality of Mantra, 
which is the reflective awareness of supreme ‘I’-consciousness. Thus ‘their 
nature is the very being of Siva’, that is, they possess the knowledge (jfiana) 
which is (the state of consciousness that is) one with the supreme subject. And 
so they are ‘teachers’ who teach the true nature of things. Thus, they are said to 
be supremely fit to understand this (Tantraloka), as they ‘can make (a person) 
fit to ponder (on these teachings). As will be said (further ahead): "The 
characteristic, of a teacher is just this, namely, that he should know the first and 
last (letters of the alphabet - A and H). He who knows this is as worthy of 
devotion as I am (so’ham iva). He is Bhairava Himself, the deity." In 
order to show that this chapter and the one that follows are mutually connected, 
that is, gathered together as is wealth, he both concludes the end (of this 
chapter) and introduces the beginning (of the following one) with just one verse, 
for such is the author's style. Accordingly, in (this,) the first half of the verse, he 
summarizes the sense (and purpose) of (this) chapter. ^? 


qemeiisfirrafrisya farm 
SEreropsemraranfespsferg wur. d 


tantraloke ‘bhinavaracite ‘mutra vijfiánasattà- 
bhedodgaraprakatanapatavahnike ‘smin samāptih | 


grace are inspired to exert themselves to grasp its meaning. These, too, he clearly 
implies, are fit to study the Tantráloka, just by virtue of their divinely inspired desire to 
do so. 

15 The supreme is Anuttara, represented by the letter A. The ‘lower’ is the last, grossest 
form of emission (visarga) (see below, 3/143ab-143cd (3/142cd-143ab) and 
commentary), represented by the letter H. Together they constitute the beginning and 
end of AHAM (‘I’), that is, the reflective awareness of the pure ‘I’ of absolute 
consciousness. 

36 Below, 3/224, 

1337 The line that follows is the first half of the verse. The following chapter begins with 
the second half of the verse. This is how Abhinava links one chapter to the next 
throughout the Tantraloka. It is a feature of the way he writes. Jayaratha points out that 
we are told in the first half of the verse, with which this chapter ends, that its sense and 
purpose is the exposition of the ‘perfect knowledge’. Abhinava introduces the following 
chapter by saying that he is going on to expound ‘the uninterrupted consciousness of the 
Absolute’, which is essentially the same subject that he presents in that chapter from 
another perspective. 
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This is the end of this (the first) chapter of the Tantraloka, 
composed by Abhinavagupta, which skilfully elucidates the (essential) 
being of discerning insight (vijiana) and its types. (335ab) 

This is the auspicious (end) (iti Sivam). 

Having received a faultless family lineage (janmakrama) from (his 
father), the learned and venerable Srhgararatha,"" and from the venerable 
Sankhadhara a most excellent knowledge of all (the forms of) learning (vidya) 
also, and an understanding of all the Agamas from Siva, whose body is the 
venerable Kalyàna, ^? Jayaratha has explained the first chapter. May it be an 
object of reflection here for the wise! Thus ends the first chapter, called the 
‘Elucidation of the Types of Discerning Insight (vijñāna) of the Tantraloka, 
composed by the venerable Abhinavagupta, the most excellent and great Saiva 
teacher (mahāmāheśvarācı ). It has a commentary called ‘Light’ (prakása) 
written by the venerable Rājānaka'™ Jayaratha. May this be an offering to Lord 
Siva. 


father, was a minister of Rajaraja (Rajadeva, r. 1213-1236). 
He was initiated by Subhatadatta, as was Jayaratha. He was a descendent of 
Vibhütidatta and author of a lost commentary on the Tantráloka. See below, concluding 
verse 35 of the TAv. 

'® Jayaratha has referred to Kalyana above in the introductory verse 2 as the teacher 
through whom he attained liberation. 

19 Sanderson (2007: 240-241) explains that ‘rajanaka’ was a title give in Kashmir by 
the ruler to brahmin ministers and inherited by their descendants. The title has been 
given to a number of nondualist Saiva teachers, including Abhinavagupta himself, 
Ksemaraja, Rama (who wrote the commentary (vivrti) on the Spandakārikā), and 
Yogaraja. The social standing of these teachers is exemplified by Abhinavagupta 
himself, whose inner circle of devotees were members of families of ministers (see 
below, 37/66ab-84ab (37/65-83) and PTv concluding verses 5-10, where Abhinava tells 
us about them). Jayaratha reports that his ancestors included ministers under kings 
YaSaskara (r. 939-948 CE), Ananta (r. 1028-1063), Uccala (r. 1101-1111) and Rajadeva 
(r. 1213-1236) (see below, concluding verse of the commentary, 8-41). 


Appendix A 
to Chapter One 


The Levels of Sound according to the Netratantra 


The levels of Sound of the utterance of OM is a common topic in all the 
Saivagama, beginning with the earliest ones and continued into the Kaula 
schools, and through them up to the present day. It is so fundamental that it is 
well known to the Vaisnava Tantras also. The core teaching is a sequence of 
twelve stages ranging from A to the Transmental. These mark the stations of 
ascent from the Heart up to the End of the Twelve, at the summit of the subtle 
body (see notes to 3/112ab-113ab (3/112cd-113)). The epitome of the 
development of all seed-syllable Mantras from their audible sound up to their 
original divine source, they retract and reverse the downward flow of the 
cosmogonic energy of Speech from its supreme form (para vāc) at one with 
Siva as His reflective awareness and freedom down to audible corporeal Speech 
(vaikhart vàc). 

Amongst the most lucid and detailed accounts are those in the 
Svacchandatantra and the Netratantra that was most probably inspired by it. 
Ksemaraja comments on both of them, thus leaving us as a standard basic 
account. There are two presentations in the Netratantra. The first one is 
Netratantra chapter 21 verses 59-70ab. It describes the stages from the highest 
to the lowest, in descending order. The progression through the levels of Sound 
is taught again in brief in chapter 22 verses 21-23 in the sequence of ascent, 
from A upwards. It is more convenient to present that first, as it is very similar 
to what we find it in the Svacchanda; indeed, the very wording in places is the 
same. The version in the NT appears to be a modification of the one in the 
Svacchanda, made to identify stage 9 — Sakti — with Kundalini. This is not 
stated directly in the Svacchanda, nor commonly in other sources that simple 
accept the sequence as it is in the Svacchanda. SvT 4/255 is identical to NT 
22/21 (see below). These lines along with the preceding and following two lines 
are quoted by Jayaratha in TÀv ad 1/83cd-85ab (84cd-86ab). Clearly, he took 
that to be the standard basic reference. They declare that: 


"That (Vidyà with) eleven parts moves continuously within the vital 
breath. (They are) the letters A, U and M, along with the Point, the Half Moon, 
the Obstructress, Sound, End of Sound, Power, the Pervasive One and the Equal 
One, which is considered to be the eleventh.'? The Transmental is beyond that, 
and beyond that is the Untainted (Absolute — niràmaya).' SvT 4/254cd-256 

We notice, by the way, that Ksemaraja comments in much greater detail 
on this sequence in the NT than he does in the SvT. This may be taken to 
suggest that he wrote the commentary on the NT before that on the SvT and did 
not wish to repeat himself. As we shall see in Chapter Eight, the stages beyond 
the audible articulation of this ascent are incorporated into the Saiva cosmology 


141 For SvT 4/255cd saktis ca vydpini caiva samanaikàdasr smyta | NT 22/22ab reads: 
Kaundali vyapini Saktih samanas ceti samayàh | 
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of the Svacchanda and the Siddhantas. They are distributed in the worlds of the 
higher pure principles (suddhatattva), represented there as both deities and 
worlds on the levels of their encompassing spheres (dvarana). 


Netratantra chapter 22 verses 21-23 


aküras ca ukāraś ca makaro bindur eva ca | 
ardhacandro nirodhi ca nado nàdànta eva ca || 21 Il 
kaundali vyapini Saktih samanàs ceti samayah | 


"The letters, A, U and M, the Point, Half Moon, the Obstructress, 
Sound, the End of Sound, Kaundali, the Pervasive One, Sakti and the Equal One 
(With Mind) are connected with suffering (the sa@maya).’ (22/21-22ab) 


kaundaliti. Saktivisesanam | ity ekadasa mantravayavah prannirnitatattvah 
sümayü heya ity arthah | tad uktam $risvacchande samanantam varürohe 
pàsajàlamanantakam | iti ll 


‘Kaundali’ is an adjective of Sakti. The meaning is that these are the 
eleven parts of Mantra, the nature of which was determined previously. They 
are connected with suffering and should be abandoned. That is (also) taught in 
the venerable Svacchanda: 


‘O fair-hipped lady, the net of fetters is endless up to the end of the 
Equal One.’ (SvT 4/432cd) 


tadürdhvam 
niskalarn catmatattvam ca Sakti§ caiva tathonmana || 22 ll 
sabhasam tat.. 


samanantat kalanámayád | niskrántam, taduccaranante | nirávaranam apy 
anunmisitasivasaktivyaptikam 


fuddham ^ àtmatattvam, tad eva tu 
dirüpam unmanāśaktyātma | tad etat 
prameyadvayam paramasivavisranty-andsadanat sābhāsam atyaniyahsankocam 
| yad viyatparyantasesavisvottirnavisva-mayatabhasakam tat 


-nirabhasam paratattvam anuttamam | 
nirabhasam iti prágvat || 223 || 
Above that is: 


‘The undifferentiated (niskala) principle of the Self and Sakti, who is 
the Transmental. That is manifest (sabhdsa).’ (22/22cd) 


It has come out from the culmination of the Equal One, which consists 
of the process of differentiation. At the summit of its utterance (and upward 
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movement), it is free of obscuring coverings; even so, the pure principle of the 
Self, pervades the Sakti of Siva, who has not unfolded (into emanation). That 
same (principle) that unfolds at one (with all things) is the energy of the 
Transmental, which is omniscience etc. That is these two objects of knowledge, 
namely that which is ‘manifest’ (sübhasa) and an extremely tiny contraction 
(brought about by) not attaining repose within Supreme Siva. The unmanifest 
(nirübhása), most excellent, supreme principle illumines all that is transcendent, 
right up to the Sky (of consciousness, as well as) the state of immanence. (The 
meaning of) ‘unmanifest’ is as before. 

Netratantra chapter 21 verses 59-70ab 


1) Unmaná the Transmental 


sivo hy anādimān dhama sasvatah prathamo ‘calah | 
etat prag eva vyakrtaprayam | sa ca 
icchayà ca yadà devi prasaratyavilambitah | 59 || 
tadà casyecchakhya 
să Saktih paramà süksmà unmaná Sivariipint 
mana utkramya gatünavacchinnasvaprakàsasphurattà \\ esaiva ca 


Siva is the beginningless Abode, eternal, the first (of all) and immobile. 
(59ab) 


That has practically (all been) explained before. And (concerning) that, (Siva 
says): 


‘O goddess, if he streams forth, (unobstructed) without delay’ (59cd) 
Then His (power) that is called the will is — 


“She (who) is the supreme power, the subtle Transmental (unmanā) and 
her nature Siva.’ 


Having gone beyond mind, she is the radiant pulse of (Siva’s) own 
unconditioned Light. And she is (as described). 


2) Samana - the Equal One, With Mind 


astitvamatram ātmānarh ksobhyam ksobhayate yada || 60 Il 
samanásau vinirdista saktih sarvadhvavartini | 
krodikaroti yà visvam samhrtya srjate punah 61 Il 


If She disturbs the (limited) Self, which is just Being alone and is the 
object of disturbance, she is called Samana (the Equal One or With Mind), the 
power that is present on all the Path. She embraces the universe and, having 
withdrawn it, emits it again. (21/60cd-61) 


3) Sakti 
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astitvamatram prakasatmamahasattariipam, atah ksobhyam 
samastasiitranasahisnum atmünam yadà Saktih ksobhayate 
SiinyGtisiinyadidharantasamagrajagadasiitran-Gtmana sphurati, tada 
parapramátrpadàvarüdhà siitritaSesamantavyamananamatrariipatvat 


samanety uktà | 


‘Just Being alone’ is the great universal Being (mahásattá) which is the 
Light (of consciousness). Thus if Sakti ‘disturbs’ ‘the Self”, which is ‘the object 
of disturbance’ that cannot bear the stringing together of the Whole (within 
itself), (Sakti) shines radiantly as the stringing together of all the universe, 
beginning with the Void beyond the Void (i.e. transcendental Siva) down to 
Earth. Then, having descended from the plane of the supreme subject, she is 
called Samana (With Mind), because her nature is just the cogitation on all that 
is, namely, the object of cogitation that has been threaded together. 


4) Vyapini Kundalà - the Pervasive One 


ata eva sarvüdhvani vartate prathamollekhakalpatayà sphurati, atas ca visvam 
krodikaroti | ayam casya krodiküro yad etat samhrtya  svabhedatmana 
nimajjanena — sünyübhasatayà — übhàsya — srjati, — idantayà — prathayati, 
garbhikrtasesavisvas mihüra-prapaficamahüsrstisaktirpatayà — sphuratity 
arthah | etad eva punahSabdena dyotitam punah punah sarihrtya srjatiti yavat | 
Samhrtyety anena ca. Sünyütisünyatmavyapini bhür uktà, srjatity anena tu 
Saktibhümih \\ 61 ll yad áha 


Thus, she is present on all the Path and shines radiantly like the initial 
outline (of a picture). In this way she embraces (the entire) universe. Her 
embrace (of all things) is this: having withdrawn it by submerging, that is, by 
the state of oneness with herself (svabheda), and having shone forth as the light 
of the Void (Siinyabhasa), She emits, that is, is perceived as objectivity and, in 
the form of the power of the Great Emanation (mahasrsti), which is the ongoing 
chain (prapafica) of emanation and withdrawal, shines vibrantly (sphurati). This 
is the meaning. That same (process) is indicated by the word ‘again’, in the 
sense that ‘having withdrawn it, it emits it’ again and again. The plane of the 
Pervasive One (vyapini), which is the Void beyond the Void, is (implicitly) 
mentioned by (saying) ‘having withdrawn’ and ‘it emits’ the plane of Sakti. As 
is said: 


kundalàkhyà mahdsaktis trttyapy upacaryate | (62ab) 


kundalakhyety anendntahsiinyabahiskrtaparavasyatmatakhydpanena | vyápiny 


atra krodīkrteti darsitam | upacaryate saivettham vyavahriyate || ya 
caişonmanākhyā Saktih samasta-havabhavasitranad 
bhavabhavasémanyavabhasdtmasamanavyapinigakti_ rijpataya sphurita, saiva 


vacyavacakatmasaktarüpari visvam avabibhasayisuh krodikrtavacyaspanda- 
vacakamanyandd rüpatayà prathamam spandata ity Gha 
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The great power called Kundala is also said, in a secondary sense, to be 
the third one. (21/62ab) 


By referring to the one ‘called Kundala’, that is, by referring to the state 
of dependence on another which is the externalized inner Void, (the Tantra) 
explains that the Pervasive One is included here. She is denoted figuratively in 
this way and is (called Kundalini) in common practice. Again, this power called 
the Transmental shines vibrantly as the power of With Mind and the Pervasive 
One which is the manifestation of the universal oneness (sāmānya) of Being and 
Nonbeing because it threads through the manifestation of all existing things. 
This same (power,) desiring to manifest the universe which is Sakti consisting 
of (all) the objects of denotation and (their) denotators, pulses first of all in the 
form of the universal Sound (ndda) that denotes the pulsation of the objects of 
denotation (vacyaspanda) it has embraced. Thus it is said: 


5) Nada - Sound 


dhvanirüpo yadà sphotas tv adrstac chivavigrahat V 62 ll 
prasaraty ativegena dhvaninüpürayan jagat | 
sa nado devadevesah proktas caiva sadasivah 63 ll 


sphutaty abhivyajyate ‘smad visvah Sabdagrama iti sphotah Sabdabrahma, ata 
eva dhvanirüpah sabdanasvabhàvah, adrstád ity anakrter draster kariipat (> 
arüpát) paranüdamarsütmanah praküsanandaghanát Sivasvariipad 
ativegenavyucchinnadrutanadighosavat prasarati | 


‘If that which, in the form of Resonance, is Sphota, flows forth from 
Siva's unseen form with great force, filling the universe with (its) resonance, 
(then) that is called Sound. He is the God of the gods, said to be Sadasiva.’ 
(21/62cd-63) 


‘Sphota’ is Sabdabrahman (the Absolute Word). (It is called this 
because) it illumines (sphorati), that is, makes manifest the universe, which is 
the totality of words (Sabdagráma), from itself and so is the Resonance, which 
is Sabdana — ‘utterance’. It ‘flows forth’ ‘with great force’, like the roar of a 
fast, continuously (flowing) river, from Siva’s nature, which is the dense 
(uninterrupted) bliss of the Light (of consciousness), and nature the reflective 
awareness of Supreme Sound. (It issues forth from) the ‘unseen’ formless 
perceiver. 


kīdrk? dhvaninà ghantanurananariipena nādāntena jagad visvam üpürayan 
amarsanena atmasátkurvan | sa eva ndadabhattarako 
"krtakühantedantàsámánüdhikaranyavimarsatmaka-paracitpraküsarüpa iti 
nüdah, sadāśiva iti | sámanadhikaranyokter àsayah | prasaratity uktyā 
paravakSaktir eva püramesvart iyan sphuratity ádisati | atra ca nadanto ‘py 
anupravistah || 63 Il 
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6) Nadanta — the End of Sound 


How is it? (It does so) ‘filling the universe with (its) resonance’, that is, 
as the End of Sound, the form of which is (like) the resonance of a bell (just 
after it has been struck). It makes (the universe) one with itself by the reflective 
awareness (amarsana) (of its sonic nature). That same (Resonance) is the Lord 
Sound, who is the light of supreme consciousness, which is the reflective 
awareness that is the common foundation (samanddhikarana) of objectivity and 
uncreated subjectivity. This Sound (nada) is Sadasiva. This is (the point that is) 
intended by referring (to them together) on the same level. By saying that ‘it 
flows forth' is indicated that the power of Supreme Speech, which is that of the 
Supreme Goddess, shines vibrantly. Here, it has also entered into the End of 
Sound. 


7) Nirodhini — the Obstructress 
atha 


dhvanir adhvagato yatra visramyaty anirodhitah | 
nirodhiniti vikhyátà sarvadevanirodhikà || 64 Il 


adhvagato ‘Sesavyapako ‘nirodhito ‘nahato nàdabhattürako yatra viéramyati 
svavyapti-nimajjanenddharavyaptim unmajjayati, sā nirodhikakhyà mantrakala 
ü | kid) sarvesür | brahmüdidevanüm | nirodhikà  ürdhvavyáptyà 
svacchande 

nirodhayati ya devàn brahmadims ca suradhipe | 

nirodhiketi sākhyātā | (SvT 10/1223abo) iti Il 64 Il 


Where Resonance is present on the Path and rests unobstructed, it is 
called Nirodhini (the Obstructress), who obstructs all the gods. (21/64) 


The Lord Sound ‘present on the Path’ is Unstruck Sound that, 
unobstructed. pervades everything without exception. It is where he ‘rests’, that 
is, by immersing into his own pervasion, he causes the lower pervasion to 
emerge. That is an energy of Mantra called Nirodhika - the Obstructress. How is 
it? Sustaining by the pervasion of the upper (higher realities), she obstructs all 
the gods, that is, Brahma and the rest (from rising higher beyond their status). 
As is said in the venerable Svacchanda: 


ʻO queen of the gods, She who obstructs (nirodhayati) the gods, 
Brahma and the rest, is called Nirodhika.' (SvT 10/1223abc) 


paramasivabhedakhyatir eva brahmāder nirodha ity āha niruddhasya 
mahesatvamahima na pravartate | ata§ cabhedakhydtyaiva tatrasthānām 
nānātvam ity àha 
asarikhyàátàs tu kotyo vai mantranam tatra samsthitah |l 65cd II 
kim ca 

labhante tat pravista vai.......... (21/662) 
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ye tad nirodhikapadam pravistà yoginah, te tad eva labhante, na ürdhvam 
abhedavyaptim | tad ity avrttyà yojyam I 


What obstructs Brahma etc. is ignorance of Supreme Siva’s oneness. 
Thus it is said: The glorious power of Mahe£a's state does not operate in the 
case of one who has been obstructed. Thus, it is only because of ignorance of 
oneness that those who are present there are many. Thus, it is said: 


"There are countless billions of Mantras present there.’ (21/65cd) 
Moreover: ‘Those who have entered attain that . . .’ 

Those Yogis who have entered into that plane of the Obstructress 
(Nirodhika) attain only that, not the pervasion of oneness which is above. One 
should add ‘that’ for a second time (i.e. those who have entered that attain 


(only) that). 


yd ceyam dhvanimatratmanadantavyaptinirodhikakhya mantri kala 
binduS cesvarah smrtah | (21/66b) 


paraiva $aktir icchüsaktivyaptya samanátah saktyantam padam unmilya 


Jfiánasaktivyaptya Saktipradhanyam unmilayantt 
samastavacakabhedinadamargamayatam dhvanimátràtma-nàdànta- 
vyaptyabhasitarn — nirudhya — samagravacyübheda-praküsarüpüm — sphuted 
antühantaikya-vimaréatmesvararüpabindvatmatàm — grhnüti — | — na ca 


nirodhikapadàbhüsanasamanantaram eva bindvatmatar grhnati, api tu madhye 
8) Bindu - the Point 


This energy of the one who recites Mantra that obstructs the pervasion 
at the End of Sound which is (pure) Resonance alone is: 


‘the Point which is said to be Ivara'. (21/66b) 


Once the Supreme Power has, by the pervasion of the power of the will, 
opened up the plane from the Equal One to the end of Sakti, and is engaged in 
opening up the predominance of Sakti by the pervasion of the power of 
knowledge, and having blocked what has been illumined by the pervasion of the 
End of Sound, which is just (pure) Resonance alone, and is made of the 
reflective awareness of the Sound which is the oneness of all denotators 
(vacaka), (then) Light, which is the oneness of all the objects of denotation, 
shines forth (sphuter), and it assumes the nature of the Point — Bindu — which is 
Isvara, who is the reflective awareness of the oneness of inner subjectivity 
(ahantà). 


9) Ardhacandra — the Half Moon 
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Moreover, it does not assume the nature of the Point after the 
manifestation of the plane of the Obstructress; rather, (that happens) in the 
middle: 


yada sivamrtam mürdhni patati srstikaranam 
Gpyayas tu bhavet tena so ‘rdhacandra iti smrtah | 


vimarsapravananadakalavacyasamharapradhana svasattà nirodhena 
nirodhinipadam | éritvà samastavacyabhedavedanatmabindudasam — sisrksuh 
prathamam  kirncidunmajjadvacya-pradhanam | ardhacandradasam — érayatiti 
tütparyam | 


‘If Siva's nectar, which is the cause of emanation, falls on (one's) head, 
(one is) nourished, and so that is called the Half Moon.' (21/66cd-67ab) 


One's own Being (svasattà), predominantly (in the state of) withdrawal 
of the object of denotation, is the energy (and phase) (kala) of Sound inclined to 
reflective awareness. Having entered onto the plane of the Obstructress by 
blocking (it) and desiring to emit the plane of the Point (Bindu), which is the 
experience (vedand) of the oneness of all objects of denotation, it comes to rest 
first of all on the plane of the Half Moon, which is predominantly (that of) the 
object of denotation that is emerging to some degree (out of subjectivity). This 
is the general sense. 


padarthas tu Sivasya nàdütmanah sadasivanathasya sambandhi amrtam sphuted 
viryam srastavyasya visvasattatmanor vindo mürdhni patati, 
bindüdayát prathamam unmisati yadà, tadà sa mantravayavo ‘rdhacandra ity 
ucyate, yatas tena ápyàyo bhavet tadbhümikürüdhasya pürnacandràkàrà srastrt 
bindvàtmà kriyásaktidasà udayate || 


The nectar, which is an entity (paddrtha) associated with the Lord 
Sadasiva, who is Siva’s nature as Sound, shines forth (sphutet). The vitality of 
emanation of that which is to be emananted, namely, the Being of all things, is 
the inner shining (of the Light) of Bindu. (This) ‘falls on one's head’, If, by the 
emergence of Bindu, it is the first to unfold, then that is that part of Mantra 
which is called ‘the Half Moon’. Thus, one who has mounted onto that plane is 
‘nourished’; that is, the state of the power of action which is Bindu, the creator 
whose form is the Full Moon, dawns. 


esa(sam) cárdhendur bindupadad ürdhvam arohatam 
samharah sarvabhatanam............ 

nādād adho 'varohatàm tu 

m srstikaranam eva ca ll 21/67 " 

tad ittham 

prthagbhiitavacyavacakamantra-das Sadarsandyaha 
makāro hy atra vai rudro varnasanghatta uttamah | 

esa binduh prthagbhavam avabhásayan prathamam 


mayasrayapumamarsimakarariipena bhavati | 


sphutibhütayàr 


TANTRALOKA 493 


This Half Moon, rising above the plane of Bindu, ‘the withdrawal of all 
living beings (takes place). (21/67c) And descending below Sound ‘it is the 
cause of emanation.’ (21/67d) This is said in order to reveal the plane of Mantra, 
in which the object of denotion and the denotator are separate when the power 
of action which is Bindu is in this way clearly (functioning): 


10) The Letter M 


"Here, the letter M is indeed Rudra, the most excellent conjunction of 
phonemes (sarighatta).' (21/68ab) In the course of this, the diversity that Bindu 
generates manifests. It is initially (in the form of) the letter M that contemplates 
the individual soul that rests in Maya. 


atra ca rudro 'dhistháteti Sesah | esa ca makarah prastutapranavapeksayakaro- 
karabhyam, mantrantarapeks tu varnüntarebhyo ‘py uttama | utkrsto 
‘tiSayena udgata  ürdhvavarti ca varnünàm | sanghatto — viérüntisthünam, 
pindáksarasaribandhino hi varnàs tattattattvavácakatàm bhajamünà yàvan na 
mayagranthyudbhediplutoccdra-makaradhvaniriipatam — dvistah, | tàvan na 
visvavedyavibhedivedandtma-binduvyaptim — dviganti — | — plutantarn ca 
dirghahrasvatad-varnantyavacyasattastity api ca varnasanghattah ll 


Here Rudra is the presiding (Lord). This is what remains (that is 
implicitly stated). And this letter M is *the most excellent" with respect to the 
letters A and U of the pranava (OM) we are talking about, and so too with 
respect to other Mantras and other phonemes (structured in this way). It is 
better, that is, excellent, (in the sense) that it has opened up exceedingly and is 
the *conjunction' of the phonemes that is above (them as) the place (where they) 
rest. The phonemes associated with syllabic Mantras (pindaksara) are the 
denotators of specific realities (tattattattva). As long as they have not assumed 
the form of the resonance of the letter M which, by its prolated utterance 
(plutoccára), rends assunder the Knot of Maya, they do not enter into the 
pervasion of Bindu, which is the state of consciousness (vedand) that is (one 
and) undivided from all the objects of denotation. And the (universal) Being of 
the objects of denotation that are described by the long and short (utterances of 
long and short vowels) is (found) at the end of the prolated (utterance), and this 
is also the ‘conjunction of phonemes (sarighatta)’ . 
ittham ca pürvoktà Saktir mayagranthyasrayamakaratmamantravayavariipatam 
Gpanna visva-jagadatmataya 


yada sthitim ca labhate svonmukham srstikaranam M 68 || 
pratisthakhya ukaras tu visnuh saksád bhavaty asau | 


svonmukham iti svatra samwidrüpe unmukham krtvà pramanapradhanatvat 
sthitidasayah pramünasya ca jfieyacchuritasamwvidrüpatvàd evam uktam, ata 
eva srster meyapradhanaya dasayah karanam | 
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In this way, Sakti, who was mentioned before, assumes the form of a 
part of the Mantra, as the letter M, that has as its locus (@sraya) the Knot of 
Maya, and as the nature of all the universe. (Then) 


11) The Letter U 


‘if the letter U, which is called ‘steadfastness’ (pratisthà), attains (the 
state of stable) persistence (sthiti), which is the cause of emanation directed 
towards itself, it is Visnu (himself) directly (present and) apparent.’ (21/68cd- 
69ab) 


It is said to be ‘directed towards itself’ because, having directed itself 
(inwardly) into consciousness in all respects, as it is predominantly the means of 
knowledge; the phase of persistence and the means of knowledge are 
(essentially) consciousness covered over with objectivity. Thus, it is ‘the cause 
of emanation’, which is the phase (dasa) in which the object predominates. 


pramánarüpasamvidantarvartina eva hy ábhüsáh  prthagvimrsyamanah 
prameyatayà srjyante | atra ca matsyavalanasamyogdad galake minam àsrità | iti 
Sriminakuloktadrà — pürvüparakotyor — dolanena — galakotare — krtapadà 
sarwidunmisanmeyátmakokür-àmarsarüpà ukarakhyo mantrávayava ucyate | 


The manifestations (àbhàsa) that are within consciousness in the form 
of the means of knowledge, that are to be perceived individually, are emanated 
as the object of perception. Again here (concerning this state), the teaching 
imparted in the Kula of the venerable Mina(natha) (declares that) ‘(this state) 
rests on (dsrità) the fish which is in the throat because it is associated with the 
moving to and fro of the fish (matsyavalana)’. 

(The meaning is) that it has taken up (its) place in the cavity of the 
throat by the swinging (to and fro) between the prior and subsequent extremity 
(of the movement of the breath), and its form is the reflective awareness of the 
letter U, which is the object of knowledge (that emerges) as consciousness 
unfolds. (This is) said to be the part of the Mantra called the letter U. 


sa ca pratisthayam garbhikrtabadiprakrtyantatrayovimSsatitattvayam 
pratisthakalakhyayam samikhyanam pratha yasya, ata eva 
tatpadádhisthátrsthitisamvin-mayavisnubhattarakamarsitvàt saksdd vignuh | 


The experience (prathà) (of that letter) is the meditation (sarnkhyana) 
that takes place within (the sphere of energy) called Pratisthakalà, which is 
Pratisthà, that consists of the twenty-three principles from Water to Prakrti 
encompassed (within it). Thus, because it contemplates (amarsin) Lord Visnu, 
who is the consciousness of persistence and is the (Lord) who (sustains and) 
presides over that plane (of existence), it is Visnu himself (sākşāt) who is 
directly (and clearly) apparent. 
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evar tam vadan makarakalayah samharadasapradhanyam 
garbhikrtapumadimayantatattva-saptakam vidyakalavyaptir ity üdy 
anumantavyam iti Siksayati || 


One should consider that, amongst other things, it is taught that as one 
goes on uttering that (pratisthà) in this (same way), the pervasion of Vidyakalà 
(develops. It consists of) the group of seven principles beginning with the 
individual soul and ending with Maya encompassed (within it), and is 
predominantly the phase of withdrawal of the energy of the letter M. 


atha kanthad avaruhya hrtpadmapraptayam sarnvidi 


nivrttis tu yada sarvam nispannam pranavam vibhuh W 69 |l 
akarakhyam param dhama brahmà sa kamalasanah | 


prthvyantatattvasarganivrtter nivrttih | ataS cávarohakramenaitadantatvàt 
pranavasya akàra à samantat khyanam tasya tad akarakhyam param dhàma | 


12) The Letter A 


Now, having descended from the throat and reached the lotus of the 
Heart within consciousness: 


‘If all the pranava, the pervasive Lord, has been produced, then that is 
Nivrtti. It is called the letter A and is the Supreme Abode. That is Brahma 
whose seat is a lotus.’ (21/69cd-70ab) 


(The sphere of energy called Nivrtti) is the completion (nivrtti) of the 
last principle, which is Earth. The letter A of pranava is the knowledge 
(khyāna) of that in all respects; that is ‘called the letter A and is the Supreme 
Abode.” 


prakarsena nüyate stityate ‘bhedena vimrsyate ‘nena param dhameti krtva 
pranavaikadeso ‘py akárah pradeso ‘pi brahmanah sarvariipyam anatikrantah | 
iti sthitya pranavaparadhama sdmandadhikaranyena nirdistam | yac caitad 
akaratmarüpam, ^ tadbrahmariipavacitvat — srstipradhünasarividamarsitvüd. 
hrikamalakarnikürüdhatvàc ca brahmà kamalàsana iti cocyate | dvadaSantavad 
hrdo ‘pi pürnasamvittvat paradhamety ucitaivoktih ll 


"It is praised as the most excellent'; that is, it is contemplated as one. 
(Thus,) having considered it to be (krtvā) the Supreme Abode by virtue of this 
(oneness), although it is only in just one place within the pranava, in accord 
with the teaching (srhiti) ‘although the Absolute (Brahman) is (equally in each) 
place, (It is) omniform and unsurpassed,’ it is declared to be pranava’s Supreme 
Abode as the common basis (of all its parts) (samanddhikaranyena). Moreover, 
the form which is this letter A is said to be ‘Brahma, whose seat is a lotus’, 
because he denotes the nature of that Brahman. It is contemplated as the 
consciousness which is predominantly emanation, and is seated on the calix of 
the lotus of the heart. (Thus,) it is rightly said that, like the End of the Twelve, 
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the Heart is also the Supreme Abode because it is full (and complete) 
consciousness. 


alaala 


In order to make this account easy to comprehend, I have reproduced 
here an exposition of this the ‘Ladder of Sound’ (nādasopāna) found in an 
earlier work (see Dyczkowski 1992a: 252-255). The presentation is reversed. It 
starts from the bottom, lower phases, and works up as follows: 


1-3) The first three stages are the three audible letters of OM, that is, 
A, U and M. As they are uttered, one passes through the three states of waking, 
dreaming and deep sleep, to which they respectively correspond. The ‘Silence’ 
beyond contains the resonance which represents the higher Fourth state, in 
which the identity of the Self and the Absolute is progressively realised. They 
culminate in the energy of the Transmental (unmanā), which fuses with 
Supreme Śiva. After the three audible stages come the following nine, which are 
as follows. Note that in the previous citation the sequential order is Point, the 
Half Moon, the Obstructress, and Sound etc. In the VBh (4, 12), the order seems 
to be Sound, the Point, the Half Moon and the Obstructress. The sequence given 
below is attested in NT 22/21-22ab. 

4-5) The Half Moon and the Point. The upward progression 
corresponds to the process of withdrawal (sarnhára). In Pratyabhijiia terms, 
objectivity is initially merged into the subjective aspect of consciousness, which 
is then absorbed into the pure consciousness that transcends subject and object. 
Above the audible sound of the syllable OM comes the sphere of the ideal 
objects denoted by speech (vacya), represented by the Point and the Half Moon. 
The Point symbolizes the union of transcendental Siva and His energy, which 
corresponds to the sphere of immanence. It is energy gathered together in a 
highly concentrated state that contains in potential the entire sphere of 
manifestation. The Half Moon represents the point at which this potential is just 
about to actualize itself, and emerges to manifest externally. As such, it is said 
to be the ‘vitality of emission’ (srstivirya) that manifests objectivity and, nectar- 
like, falls onto the Point, that contains what is to be made manifest. It is the first 
sign of the awakening of the Point and its rupture. The Half Moon goes on to 
develop into the Full Moon of the Point once filled with the ‘nectar’ of the bliss, 
which accompanies emanation. In this way, the energy of the Half Moon emits 
in the descending phase and withdraws in the ascending one. 

6-7) Sound and the End of Sound. ‘Sound’ (ndda) is the name given 
to the pulse (spanda) of the supreme level of Speech (para vac) which animates 
the highest reality. The Netratantra refers to it as a form of sound that pervades 
the universe. Ksemaraja explains that the energy of the higher levels initially 
manifests in two aspects. One is subjective, as the aggregate of the energies of 
Speech that function as the denotators (vacaka) of the second aspect, which 
consists of the aggregate of the energies of Speech which they denote (vàcya). 
When the initial impulse towards manifestation arises, the energy of 
consciousness retains the pulse of the second aspect within itself and expresses 
the pulse of the first aspect in the form of undifferentiated Sound. As this Sound 
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is the denotator of the world of objects, which are its denoted meaning, it 
manifests (sphutati) the universe, and so is called the ‘manifestor’ (sphota). As 
such, it is the aggregate of phonemic energies (sabdagrama) that generates the 
universe identified with the Sound Absolute (Sabdabrahman) — the absolute 
reality in the form of sound (dhvanirüpa, sabdanasvabhàva). Viewed from the 
reverse perspective, Sound is the resonance that follows the Point, that 
condenses the energy of mantra which, through Sound, merges into Siva's 
energy. Accordingly, it is defined as that which remains of the synthetic 
awareness of the conscious subject in itself when the duality of thought comes 
to an end. 

Sound is the reflective awareness of the energy of transcendental 
consciousness which, becoming conscious of itself, assumes the form of 
‘Unstruck Sound’ (anáhatadhvani) It is not manifest as the individual 
phonemic energies of Speech, but is the phonemic energy (varna) of all these as 
the instrumental cause of their manifestation, and underlies them when they are 
manifest individually. As such, it can be identified with the emissive power of 
consciousness (visarga), as yet unmanifest, that resides in the junction between 
transcendent Siva and his immanent energy. The Netratantra identifies it with 
the Sadasiva principle, which corresponds to the state in which manifestation 
rests in Siva's energy. The philosophy of Kashmiri Saivism — the Pratyabhijiia — 
explains it in phenomenological terms as the state of consciousness which, 
conscious of itself in its essential subjectivity (ahanta), contains within itself all 
the objectivity (idantà) that is to be made manifest. 

The ‘End of Sound’ (nádànta) is the stage in which Sound dissolves 
into Energy, which is the following stage, and the point of entry into the 
principle of Power (Saktitattva). It is said to be like the final resonance 
(anuranana) of a bell, that can be faintly distinguished just before the sound of 
it ceases completely. It is also said to be like the sound of running water 
because, even though there is no physical sound, the ‘resonance’ of the energy 
of consciousness is rapid and indistinct. At this stage, Siva has a global 
consciousness of the universe that resides within Him, and is pervaded by the 
evanescent vibration of the End of Sound, Here the unity of the aggregate of 
phonemic energies, made manifest as the End of Sound, is full of the power of 
the supreme form of Speech, from which it issues forth. 

8) The Obstructress (nirodhikà). The ‘Obstructress’ is the sound 
energy above the End of Sound which separates the lower, outer sphere from the 
higher inner one. Sometimes identified with Raudri (Cf. NT 22/39 and below 
comm. to 3/66ab-66cd (3/66cd-67ab) and 6/57ab (6/57)), this energy blocks or 
obstructs (nirodhikd) the divine beings that govern the lower spheres, 
preventing them from rising beyond it and being capable of perceiving the 
higher undifferentiated unity. This state represents a serious obstacle to the 
yogi's ascent, but if he manages to rise above it, it can also help to prevent him 
falling below it. Due to the dual function of the energy operating at this level, 
the Netratantra refers to it not only as the Obstructress, but also as the power of 
mantra (mantrakalà). As such it is the energy of the higher order of beings that 
operates through mantra. It is the level on which the energy of mantra is 
particularly powerful and helpful in maintaining the higher states. 
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9-11) Energy, the Pervasive and the Equal One. The final phase of 
the End of Sound merges into that of Energy, which is its source in which it 
abides, as the pulsation (spanda) of its potency. It marks the beginning of the 
union of Siva with His power that takes place in three stages, manifested by the 
three energies called the ‘Pervasive’ (vyapini), the ‘Equal One’ (samaná) and 
the ‘Transmental’ (unmaná), respectively. Actually, ‘samand’ literally means 
(the energy) ‘with mind’, in contrast to the one that follows, which is ‘unmana’ 
— ‘without mind’. However, the texts often explain the term *samana' as if it 
were ‘samédna’, meaning ‘of the same (sa) size (màna)', that is, ‘equal’. This is 
the experience at this level — i.e., one of the ‘equality’ of all things realised to be 
all the one, universal divine consciousness. The first of these energies — the 
Pervasive — is immanent in manifestation and, pervading it, gives it life. The 
second — the Equal One With Mind- is transcendent evolving into immanence. 
It marks the stage where the first pulse (spanda) of cons 
that gives rise to the universe of manifestation, It absorbs it into itself when it is 
reabsorbed and projects it out of itself when it is emitted. 

12) The Transmental — the Goddess Beyond Mind. The last stage of 
this ascent is the Transmental (Unmaná). It is the supreme transcendental 
energy that is united with Siva and is virtually one with Him. It is the highest 
and most subtle limit of immanence. As such, it is the final point of transition 
into Siva, which it pervades and in which it is stilled. Thus, it is described as the 
transcendental Void of the energy of consciousness, and as uncreated, immobile 
Speech. Beyond Mind, this is where the basic mental state (manasatva) of the 
mind (manas) ceases. The door to liberation, according to Woodroffe, it is the 
‘secret teaching of all the Tantras’, and is indeed common doctrine to virtually 
all developed Saiva and Śākta Tantric traditions. It is not only the highest of the 
series of states leading progressively to the liberated state; it is also a positive 
power that brings it about by severing the bonds of attachment to the world 
(Woodroffe 1981: 425). On the threshold of transcendence, the Transmental is 
the supreme transcendental energy that is united with Siva and is virtually one 
with Him. Kashmiri Saiva teachers identify the Transmental with Spanda — the 
subtle activity of divine consciousness. Although a stage lower than Siva, 
Spanda is elevated in the school by that same name to the level of the supreme 
principle. The reason for this is essentially the same. Spanda /the Transmental 
/the Goddess are the experience of the supreme reality called the Sambhava 
state. As the higher stage contains the ones below it, the highest stage — the 
Transmental — contains in itself all the phases of manifestation merged in the 
process of ascent, and so conversely, contains in a potential form all that is to be 
emitted. The Transmental thus lies at the interface between the sphere of 
phenomenal manifestation and Siva’s sphere and links the two. Through and by 
the Transmental, the energies in the upper sphere pour down into manifestation 
as the world of phenomena, on the one hand, and as the liberating teachings of 
the tradition, on the other. Thus, it is not only the port of entry into the upper 
sphere of the liberated condition; it leads upwards to it. 


See also TA 5/56cd-57ab 6/161-162 and notes etc., 8/383cd-385ab (383-384), 
8/425ab (424cd) 23/37-38, TAv ad 29/156cd-157ab, and 29/160cd-161ab. See 
also Torella 1979b: 69, note 11, Dupuche 2003: 664, and Padoux Vac p. 408 ff. 


Appendix B 
to Chapter One 


The End of the Twelve: A Comparative Table 


It is convenient to refer to the aiva Siddhanta sources analysed by 
Brunner in her work on the Somasambhupaddhati. They are: 1) 
Somasambhupaddhati (nirvanadiksavidhi) verses 231-236; 2) SvT 4/263-267ab, 
342cd-348 and 350-355; 3) Prásádacandrikà quoted in the Kriyadipikà (p. 96). 
The same passage is quoted by Anantasambhu in his commentary on the 
Siddhāntasārāvali (p. 39) where it is attributed to the Vatulagama. The 
Siddhüntasekhara (p. 368-370) agrees with this source. Brunner supplies three 
diagrams drawn on the basis of these sources depicting their location in and 
above the body. These have been integrated into the table on the opposite page. 
The reader's attention is drawn to two points. 

Firstly, in these texts the root mantra (mülamantra) is not OM 
(= AUM) but HAUM. However, Brunner explains, referring to various sources, 
that this does not make much difference. The letter H is uttered in the navel, 
according to Somasambhu. The remaining part starts from the heart, as does the 
utterance of OM. The second point to note is that the SvT and the 
Prüsádacandrikü also mention the measure (mātrā) or duration of the utterance 
of each part. In both cases the whole extends for three-and-a-half measures. The 
first three measures are for the audible A U M, and the remaining half is 
variously divided into the components of the higher, silent resonance. The End 
of the Twelve is thus the ‘location’ of the highest state in the recitation (uccára) 
of the syllable OM, which in the Svacchandatantra is represented as the Path of 
Mantra. 
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